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Isaiah 40-55 offer a fertile ground for the 
study of the interaction between the two biblical motifs 
of creation and redemption. Whereas von Rad’s thesis of 
creation being subordinated to salvation is no longer 
acceptable, the two are still taken to be one and the 
same act of YHWH (Rendtorf f/Ilermisson) , with salvation 
understood as a new creation overcoming YHWH’s judgement 
(Harner/Haag), and proclaimed as a transforming wonder 
in a universal context (Stuhlmueller).
Our re-examination of 27 pericopae from four 
basic genres in Isaiah 40-55 shows that the predominant 
theme is YHWH’s sovereignty. The disputations depict 
YHWH as both creator of the cosmos and lord of history 
in contrast to the idols dependent on human workmanship. 
A second group of disputations, which includes the so- 
called trial speeches against Israel, stresses YHWH’s 
faithfulness despite Israel’s sinfulness. The exile does 
not signify YHWH ’ s defeat; it is the judgement of the 
same sovereign God. The trial speeches argue for YHWH’s 
incomparability on the ground of his control over past 
and present events as witnessed by Israel. By contrast 
the idols are impotent and unable to help. The salvation 
oracles portray YHWH as the creator of both his own 
people and the enemies. The connotation of power instead 
of novelty or intimacy in the creation language is 
substantiated by our survey of the use of &?’"Q (br ’ ) in
the Hebrew Bible, Similarly, the description of YHWH as 
redeemer not only points to divine forgiveness, but also 
involves the demonstration of YHWH’s power in Babylon’s 
downfall and Zion’s restoration. Theophanic imagery of 
the transformation of nature is used in the salvation 
promises to illustrate YHWH’s supreme sovereignty, and 
his 'hidden’ act through Cyrus’ victory is finally 
acknowledged by the nations. The macro-palistrophic 
structure of these 16 chapters confirms that the crisis 
of faith during the exile lies in the challenge of the 
pagan imperial powers to YHWH’s sovereignty.
Based on the present study, further research 
on the unity of the book of Isaiah and the interplay of 
the two motifs of creation and salvation in other poetic 
books (the Psalter and Job) is called for. Meanwhile, 
our understanding of the doctrine of creation should not 
be governed by the legacy of creatio ex nihilo, and our 
interpretation of soteriology must give equal emphasis 
to both dimensions of reconciliation and liberation.
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PREFACE
It was during the fumbling' stage before 
Christmas in my year of supervised postgraduate studies 
that the Revd Professor John C L Gibson challenged me to 
embark on an exploration of the theological theme of 
either creation or redemption in the Hebrew Bible. I 
chose to begin with the latter, not realizing that soon 
I was going to encounter both motifs once again in the 
captivating' poetry of Isaiah 40-55. For all the fresh 
inspirations of the 1991 seminar on 'Old Testament 
Images of God’ and the senior Hebrew class on the text 
of Second Isaiah by my learned teacher, who has taught 
me Hebrew exegesis since my divinity days in the early 
80’s, I am deeply grateful.
I am equally, if not more, indebted to my 
first supervisor, the Revd Dr A Graeme Auld, who is also 
one of my first teachers of the Hebrew Bible at New 
College. Both his scholarly originality and kindness to 
students (amidst his many duties as Postgraduate 
Associate Dean and subsequently Dean of the Faculty, not 
to mention the prompt responses even during his 
Sabbatical in 1992) have become tall examples for me as 
I am about to join the company of biblical scholars and 
teachers .
I am also extremely grateful to my mentor in 
Old Testament Theology, the Revd George W Anderson, 
Professor Emeritus of Hebrew and Old Testament Studies 
at the Edinburgh University. He not only had allowed me 
continual access to his personal library, but also 
painstakingly read through the entire draft of this 
thesis. The various critical comments made by my three 
teachers have done much to improve the final outcome of 
my research work, though I remain responsible for any of 
its shortcoming.
The New College Library and the Harvard- 
Andover Theological Library, where I had the privilege 
of working between September 1990 and May 1991, have 
each lived up to their reputation as 'the most 
user-friendly library’ across the Atlantic. I am always 
thankful for the efficient service provided by the most 
competent teams of library staff.
Apart from the Overseas Research Students 
Award, my four-year postgraduate work has been jointly 
sponsored by the China Graduate School of Theology in 
Hong' Kong and the Langham Trust in London. To the 
prayerful support of the Revd Dr John R W Stott, 
the Revd Dr Wilson W Chow, the Revd Geoffrey M Gardner, 
Mr Enoch K Wong, and many others in both Canada and Hong 
Kong, I hereby set down my heartfelt gratitude. A 
special word of thanks is also due to my friend in 
Boston, David W C Pao, who has thrice helped by hunting 
down bibliographical material for me in the middle of 
his own rigorous research schedule.
Without the material and emotional
sacrifices of my parents and my parents-in-law, I would 
not be able to afford the luxury of academic pursuit. 
Thus it has been an exceptional joy to witness my 
father-in-law coming to a serene faith in Christ during 
the last four years when he suffered from a difficult
illness. My wife and I have also been greatly blessed by 
the constant fellowship with the Edinburgh Chinese
Church and the Chinese Christian Church of Rhode Island 
for our nine-month sojourn in New England.
My wife, Wing-yee, is an unfailing source of 
encouragement and strength throughout the past fourteen 
years of our blissful marriage; she has no doubt proved 
herself to be a true mrPQ fTS"!. Not even the use of the 
alleged 'language of heaven’, however, is adequate to 
express my profound appreciation and love for her. As my 
study is finally drawing to a close, we are expecting'
the birth of our first child by the end of year, but I 
do not imagine that my labouring over a couple of 
hundred pages will reflect in any way the intense 
parturition to be experienced by her as a mother. To say 
the least, we are both humbled by the wonderful miracle 
of life and the awesome responsibility of parenthood.
It is therefore with a vivid sense of 
indebtedness that I declare the following thesis to be 
composed by myself and the result of my own research.






Any critical examination of the biblical 
motifs of either creation or redemption, and indeed the 
proper relationship of the two, will recognize a very 
fertile ground in Isaiah 40-55, commonly known as 
Deutero- or Second Isaiah. Within these sixteen 
chapters, we find not only large and varied groups of 
Hebrew words for divine 'creation’ and 'salvation’, but 
also a distinctive interaction unique to the Hebrew 
Bible between these two theological motifs.
Second only to the Psalter, Isaiah 40-55 may 
represent statistically the next highest concentration 
of salvation vocabulary within the Hebrew Bible. But
Statistics are based on the concordances of 
Mandelkern (1896) and Even-Shoshan (1985).
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since the collection of the former spans from the period 
of the first temple to that of the second, whereas the 
compilation of the latter originates from just a 
generation or two around the exile, Isaiah 40-55 seem to 
offer a starting point more sharply focused than the 
Psalms for our exploration of the biblical motif of 
salvation. Among the eight Hebrew roots for 'salvation’ 
discussed b;r Sawyer (1972:106-109), four of them, 
namely, I7E7*’ (to save), (to liberate), “ITS? (to help),
and ¡2̂ 72 (to rescue), are used in these sixteen chapters. 
The other four, namely, (to succour), fbn (to
deliver), pTB (to set free), and /T2£B (to release), are 
at any rate found largely or, in the latter two cases, 
exclusively in the Psalms, Moreover, the two roots of 
( to redeem) and n*TB (to ransom), which in our 
opinion should be legitimately added to Sawyer’s lexical 
group of Hebrew words for 'salvation’, are also present 
in Isaiah 40-55, with the verb 'biO (redeemed) and its 
participle ^ 1 3  (redeemer) playing a theologically 
distinctive role. All together the six Hebrew roots for 
'salvation’ occur fifty-one times in total within these
2 L*For the use of TTTB and BfrO in semantic alignment
with one or more of Sawyer’s 'salvation’ words, see Pss 
31:6; 34:18-23; 44:27; 72:12-14; 106:10; & 119:153-155.
W * 1 20 times, ^K3 17 times, “ITS? 7 times, 3
times, and both Tll'D and 2 times.
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middle chapters of the prophetic book. As a contrast, 
they appear only thirty-one times in Isaiah 1-39 and 
twenty-two times in Isaiah 55-66.
On the other hand, Eberlein (1986:73-82) has 
identified nine different divine 'creation’ terms in 
Isaiah 40-55. They include K“D  (to create, 16 times), 
(to make, 24 times), “IIP (to shape, 15 times),
(to work, 3 times), 7723 (to stretch out, 5 times), “TD'1 
(to found, 5 times), i’pH (to spread out, 2 times), TTQii 
(to sprout, 5 times), and T*D (to establish, 2 times). 
Once again we may want to add HQO (to extend, Isa 48:13) 
and S7Q.2 (to plant, Isa 51:16) in order to complete the 
list. As a result, there are altogether seventy-nine 
occurrences of these eleven 'creation’ words within the 
sixteen chapters compared with forty-seven occurrences 
in Isaiah 1-39 and twenty-one occurrences in Isaiah 
56-66. The contrast is further highlighted by the 
following three observations. Firstly, within the first 
thirty-nine chapters, all the eleven appearances of H M  
are within the context of divine judgement. If they are 
to be excluded, the number of total occurrences will be 
reduced to thirty-six in Isaiah 1-39, making the 
seventy-nine cases in Isaiah 40-55 stand out even more. 
Secondly, among the three most popular terms in the 
middle chapters (li“D , TltHS, and "CP), only maintains
its frequency of use in the rest of the book
3
(twenty-four times in chapters 1-39 and ten times in 
chapters 56-66). On the contrary, X0D appears only once
4and four times before and after chapters 40-55, whereas 
is found merely twice in Isa 22:11 and 37:26, and is 
entirely absent from the final eleven chapters. Thirdly, 
not the whole range of 'creation’ terms are present 
outside these middle chapters. The three roots 37p~l, ,
and H30 are not found in the first thirty-nine chapters, 
while in addition to , another f oiir roots, namely,
1̂75, ‘"TO'"1, ypH, and HSQ, are absent from chapters 5 6-66 
as well, Hence, from a statistical point of view, there 
may be in Isaiah 40-55 an even higher concentration of 
creation vocabulary than that of salvation vocabulary.
Nevertheless, the ultimate ground for 
beginning our investigation into the relationship of 
creation and redemption with Isaiah 40-55 lies in the 
fact that here the two theological motifs are brought to 
bear on one another in the most unique manner. Assertive 
statements on YHWH’s supreme control as the sole creator 
intersperse both polemical disputations and salvation 
speeches, where the saving power of YHWH is being argued 
and proclaimed in hyperbolical imagery as well as 
picturesque language. Time and again the prophet insists
They are Isa 4:5; 57:19; and 65:17-18 (thrice).
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on YHWH’s dual role as creator and redeemer of his
people. Such a dynamic interaction between the two
fundamental motifs of the Hebrew Bible is perhaps only 
to be found also in a handful of psalms, but is
certainly lacking in either the beginning thirty-nine or 
the concluding eleven chapters of the book of Isaiah. 
Hence we are justified in focusing our study on creation 
and redemption within the scope of the sixteen chapters 
of Isaiah 40-55 without necessarily subscribing to any 
particular stance on the question of authorship and 
unity of the book of Isaiah (Seitz 1991:1-35).
1.2 Von Had: The Subordination of Creation to
Salvation
Critical discussions on the theological
relationship between creation and redemption within the 
context of the Hebrew Bible begin with von Rad’s 1936 
essay, 'Das theologische Problem des al ttestamentlichen 
Schopfungsglaubens’ (ET: 'The Theological Problem of the
Old Testament Doctrine of Creation’), in which he sets 
out his main thesis 'that in genuinely Yahwistic belief 
the doctrine of creation never attained to the stature 
of a relevant, independent doctrine’; it is rather 
'invariably related, and indeed subordinated, to 
soteriological considerations’ (ET:62). The interest 
shown in the divine economy of this world as a rational
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and intelligible cosmos does not represent an original 
characteristic at the heart of Yahwisin. Such an 
unadulterated doctrine of creation reflects the Egyptian 
influence passed on to Israel by travelling teachers of 
wisdom, and not until the doctrine of redemption has 
first been fully safeguarded may the doctrine of nature 
be absorbed as a means of divine self-revelation to 
broaden and enrich instead of encroach or distort it.
Although his examination of the evidence 
includes also a number of Psalms and the book of 
Genesis, von Rad has drawn his conclusions predominantly 
from the texts of Deutero-Isaiah. He observes that the 
prophet, when speaking of YHWH’s redeeming grace, has to 
struggle against disbelief, and in order to arouse 
confidence in the unlimited power of his God, the 
prophet often adverts to the fact of the creation of the 
world. In other words, von Rad argues that creation has 
never appeared in its own right, never formed the main 
theme of an announcement, and never supplied the motive 
of a prophetic utterance. On the contrary, it performs 
no more than an ancillary function in the course of the 
prophetic argument by providing a foundation for faith, 
'a magnificent foil for the message of salvation, which 
thus appears the more powerful and the more worthy of 
confidence’ (ET:56).
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In addition, the more fundamental 
theological aspect of the doctrines of creation and 
redemption is yet to foe discovered as the readers of 
passages like Isa 43:1 or 44:24 are struck by the ease 
with which the two doctrines have been brought together. 
Here von Rad claims that 'the doctrine of creation has 
been fully incorporated into the dynamic of the
prophet’s doctrine of redemption’ (ET:57). Commenting on 
Isa 51:9-10, which he refers to as 'the most remarkable 
of all for our theological inquiry’ (ibid. ), von Rad
asserts :
'The prophet maintains with passionate
conviction his belief that what appear 
theologically to be two distinct acts are 
in fact one and the same act of the 
universal redemptive purpose of God. At 
this point the doctrine of creation has 
been fully absorbed into the complex of 
soteriological belief, so fully absorbed 
indeed that the doctrine of creation and 
the doctrine of redemption are both
included in the one picture of the battle 
with the primaeval dragon.’ (ET:58)
The mythological conception of the struggle 
against the chaos monster serves as a significant 
indicator that the doctrine of creation has been known 
in Canaan from extremely early times; hence von Rad 
agrees that it is not necessarily of a late origin. He
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has in fact clarified at the beginning of his essay the 
problem as 'one of theology rather than of the history 
of religion’ (ET:53).° In our view, any ci'itical 
response to von Rad’s thesis should no longer be 
entangled in the red herring of the alleged lateness of 
the doctrine of creation within the history of belief of 
ancient Israel. We must focus instead on examining 
whether von Rad is being true to the biblical texts in 
maintaining that creation faith either 'remained a 
cosmic foil against which soteriological pronouncements 
stood out the more effectively, or it was wholly 
incorporated into the complex of soteriological thought’
(ET:63 ) .
This is why Childs (1992:384) has criticized 
Schmid (1973) for replacing 'Israel’s own witness to 
creation with a history-of-religion’s reconstruction 
akin to early Canaanite religion from which Israel is 
alleged to have emerged’. Childs is of the opinion that 
such 'a retreat to an earlier religionsgeschichtliche 
dogma of the nineteenth century’ cripples the 
theological understanding of the biblical texts. But it 
remains doubtful whether Childs is correct when he 
continues to argue that 'the present canonical shape has 
subordinated the noetic sequence of Israel’s experience 
of God in her redemptive history to the ontic reality of 
God as creator’ (385).
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1.3 Rendtorff: The Relevance of Creation to Salvation
Accepting von Rad’s thesis of a 
soteriological understanding of the creation faith, 
Rendtorff intends to pursue more exactly the question of 
the internal relationship between creation faith and 
salvation faith in his essay, 'Die theologische Stellung 
des Schôpf ungsglaubens bei Deutero.jesaja ’ (1954:4), He
confines his investigation to the texts of Deutero- 
Isaiah, focusing in particular on how the prophet has 
taken over statements of creation faith from the hymnic 
tradition and adapted them respectively in the two 
genres of disputations and salvation oracles. By paying 
closer attention to issues of form and tradition 
criticism, Rendtorff discovers in Deutero-Isaiah a more 
refined picture of the theological relationship between 
creation and redemption.
From the many echoes in motifs and language, 
Rendtorff observes that the proclamation of Deutero- 
Isaiah is undoubtedly rooted in the hymnic tradition. 
This is further supported by the prophet’s predominant 
use of the participial style characteristic of hymns in 
his announcement of YHWH the creator. Nevertheless, 
there remains this very important distinction between 
the hymns which praise YHWH in the third person and the 
participial formulations of Deutero-Isaiah in divine
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speeches of self predication such as Isa 44:24-28. It 
thus appears to Rendtorff that these hymnic statements 
are being transformed by the prophet 'from the subject 
matter of the reflection of the worshippers to the self 
statements of Yahweh demanding recognition’ (5). 
Moreover, these formal changes suggest at the same time 
a shift in the function of the creation faith occurring 
in the two genres of disputations and salvation oracles 
found in Deutero-Isaiah.
A comparison between the word of disputation 
again in Isa 44:24-28 and a hymnic psalm like Ps 136 
reveals immediately that more has in fact happened than 
the sheer taking over of the hymnic tradition in a 
different style by the prophet. Whereas in the psalm
YHWH’s acts are praised in the earliest time of creation 
of the world and in the oldest history of Israel’s 
exodus and conquest, in the disputation the predications 
of YHWH extend from his past acts in creation and
history into his guidance of present events and even 
promises of future salvation. The same can be said of 
other words of disputation like Isa 40:12-17, 21-24,
27-31; 45:9-13, 18-21; and 48:12-15. Everywhere
'creation faith speaks into the present situation’ as
'the decisive element of the proclamation of Yahweh’s 
act of salvation happening now and approaching
immediately’ (7). Creation faith and salvation faith are
10
no longer different contents of traditions juxtaposed 
together; both of them are part and parcel of the 
current prophetic message.
On the other hand, Rendtorff finds in the 
salvation oracle another decisive change of the hymnic 
predication of YHWH as creator. In the expanded 
messenger formula of Isa 43:1, YHWH is introdticed as the 
creator of Israel rather than of the universe, and the 
two participial statements are uttered not in the form 
of an assertion but as a personal address. Henceforth 
there is an entirely new characteristic of the faith in 
YHWH the creator: just as YHWH is the creator of the
world and, according to the disputations, so he can deal 
with it at his own discretion, his capacity as Israel’s 
creator now means that he has indeed the power to help 
and deliver his own people. The point is 'therefore not 
to establish that it is Yahweh who has created the world 
and therefore also Israel, but Israel is addressed on 
the basis of the special relationship in which it stands 
with Yahweh’ (8). Similarly in other salvation oracles 
apart from Isa 43:1-7,6 it is always the divine promises 
of help and salvation concerning the liberation from 
exile, the return to Zion, and the reconstruction in the
Rendtorff (9) mentions Isa 44:1-5, 21-22; 51:12-
16; and 54:4-6.
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homeland that are underpinned and made more credible by 
the statements of creation. Consequently, Rendtorff 
concludes that the function of creation faith has 
changed in not just one but two ways with Deutero- 
Isaiah’s taking over of the hymnic tradition. Not only 
has 'the reflection on Yahweh’s act of creation as one 
great deed in the past* been replaced by 'an immediate 
connection with the salvation act currently happening’, 
but 'the faith in Yahweh the creator has acquired a 
totally new "existential" relevance for the audience of 
the proclamation’ (9).
Furthermore, Rendtorff discovers in Deutero- 
Isaiah instances where the concepts of creation and 
salvation are no more separate entities, but are blended 
into one another. Thus once again in Isa 44:24 the two 
consecutive participial predications, 'your redeemer’ 
and 'your maker’, are so mixed together that they are 
interchangable, and their order becomes insignificant. 
Likewise in Isa 44:2-5 the same tendency to merge 
statements of creation and salvation is already present 
in the expanded messenger formula. But in the following 
salvation oracle proper Y"HWH ’ s saving deed is manifested 
at the precise point where he shows himself as the 
creator. With YHWH creating salvation for his people, 
any distinction between creation faith and salvation 
faith is no longer conceivable. This is also the reason
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why creation terminologies often appear naturally with 
YHWH’s historical deeds. Finally, an extremely 
condensed statement is to be found in Isa 45:6-7, where 
the extreme opposites of nature and history are combined 
into one single act of YHWH.
Similarly, in both Isa 41:8-9 and 44:1-2 
expressions of YHWH having 'created* or 'chosen* Israel 
stand in parallel to one another. A comparison with 
Isa 42:6 indicates to Rendtorff that statements of 
creation, election, and appointment are merged so 
completely that the fundamental relationship between 
YHWH and Israel can be expressed in either way. In fact, 
'the creation of Israel has happened in its election’ 
(12), and a separation of the two traditions is no 
longer possible within Deutero-Isaiah.
As a result, Rendtorff concludes that 
Deutero-Isaiah has brought about a crucial change to the 
hymnic tradition of creation faith. YHWH’s creation of 
the universe is no more a datum in the past, but has 
become an essential part of the proclamation of his 
present salvation. Above all the focus falls upon YHWH 
as the creator of Israel. The approaching saving act of
Rendtorff (11) cites Isa 42:9; 43:2 [sic 44:4?],
19; 45:8; 48:3, 7; and 54:16.
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YHWH for his people does not just stand in close
relationship with his creating and electing act in the 
past; the two in fact coincide absolutely with each
other. As Rendtorf f puts it, 'It is not only the same
God who acts then and now, but it is one act of God, 
which happens on and on and to which Israel owes its 
existence and its salvation’ (13, author’s emphasis). 
Thus von Rad’s thesis has been greatly enhanced by
Rendtorf f ’s detailed refinement, which adds a much 
desired subtlety to the originally rudimentary 
arguments.
1.4 Harner: Creation as a Bridge for Salvation Then
and Now
Despite the fact that his essay is entitled 
'Creation Faith in Deutero-Isaiah’ (1967), Harner has
actually focused on the relationship between creation 
and salvation in Deutero-Isaiah right from the beginning 
of his discussion. The major question he seeks to answer 
remains, 'How is the belief that Yahweh is the Creator 
of all the ends of the earth related to the conviction 
that he is the Redeemer, the sovereign Lord of history 
who has acted in the past and is about to act anew for 
the deliverance of his people?’ (298).
Although Harner finds von Rad’s arguments
14
for a soteriological understanding of creation faith in 
the Old Testament persuasive, he is not entirely happy 
with the view that creation faith serves no more than an 
ancillary function in Deutero-Isaiah’s message. In his 
opinion, there is within the prophetic logic a much more 
indispensable role played by creation faith, even if it 
does not attain with salvation an equal independence of 
its own. On the other hand, he does not appear to be 
interested in form-critical matters like Rendtorff, but 
proposes to tackle the issue directly 'by examining the 
interrelationship of three themes in II Isaiah: creation 
faith, the Exodus tradition, and the expectation of the 
imminent restoration of Israel' (299).
Beginning with the last theme, Harner notes 
that the prophet correlates the imminent restoration of 
Israel sometimes with creation faith and sometimes with 
the Exodus tradition. Thus on the one hand this past 
event of YHWH’s deliverance from Egypt provides a model 
for describing Israel’s future salvation, while on the 
other hand the vocabulary of creation faith is employed 
to depict the imminent redemption of Israel. Such 
borrowing, however, only illustrates the pervasive 
influence of creation faith in the prophet’s mind, it 
does not give direct expression to his creation faith, 
as references such as YHWH 'creating' Israel are no more 
than 'metaphorical descriptions of an event that remains
15
within the historical framework of salvation faith’ 
(301,n.1 ) .
Harner insists on examining only those 
direct and explicit statements of creation faith by the 
prophet for the understanding of the relationship 
between creation and redemption. He cites a number of 
texts* where there is no longer the poetic or 
metaphorical use of the language of creation to depict 
past or future events of salvation. In these passages he 
agrees that the belief in YHWH as Creator is used to 
authenticate the message of impending salvation.
Nevertheless, he also argues that creation faith is more 
than just the supporting basis for the good news of 
imminent restoration; it is in fact an integral part of 
the prophet’s proclamation to the people. As he puts it, 
'Israel on her part needs to realize that Yahweh is 
Creator of all the ends of the earth, just as she needs 
to understand that he has the power to deliver her from 
exile’ (302).
In addition to the future salvation of 
Israel, creation faith is also associated with other 
significant themes in the prophet’s proclamation. The
They are Isa 40:27-31; 44:24-28; 45:11-13; 50:1-3; 
51:12-16; and 54:4-8.
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connection with YHWH’s sovereignty or uniqueness is 
particularly noteworthy, because in these passages 
creation faith is so closely interrelated with YHWH’s 
supremacy that it becomes impossible to distinguish 
which is represented as the basis of the other. 
Furthermore, through its association with the motif of 
YHWH’s unique sovereignty, creation faith is again 
related to salvation: 'As the sole God over all the
earth, Yahweh is also sovereign over history and has 
power to work deeds of salvation’ (302).
However, the most important role creation 
plays in the prophet’s message of salvation appears in 
the relationship between the Exodus tradition and 
creation faith. Harner maintains that while the Exodus 
tradition does provide both the ground for believing in 
YHWH’s new act of redemption and the descriptive imagery 
for depicting it, at other times the prophet also speaks 
more of the contrast between the 'former things’ and the 
'new things’. In fact, it appears that in Isa 43:18 the 
prophet even commands the people not to remember 'the 
things of old’, which in its present context refers to 
the Exodus event. Thus Harner observes 'that II Isaiah 
is thinking in terms of discontinuity as well as
Harner here cites Isa 40:12-17, 21-24, 25-26;
45:18; and 48:12-13.
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continuity between the original Exodus tradition and the 
imminent redemption of Israel in his own time’ (p.304). 
The Exodus tradition is no longer adequate in itself to 
authenticate the new saving acts of YHWH, because the 
exile has apparently ended the old era of salvation 
history initiated by the Exodus. Memory of the past may 
even lead to despair by reminding the audience of their 
failure and YHWH’s punishment. But this is precisely 
where creation faith functions most significantly as a 
bridge between the Exodus tradition and the expectation 
of the imminent restoration of Israel. It links together 
the old and the new eras of salvation by providing 
reassurance 'that the meaning and relevance of the 
Exodus tradition were not entirely lost in the recent 
tragedy of destruction and exile’, and it also 'enables 
the prophet to announce, with a certainty that he would 
not otherwise have had, that Yahweh is about to restore 
his people to their homeland just as he brought them 
into it long ago’ (304). Consequently, Harner thinks 
that creation faith has more than an ancillary function 
in relation to salvation faith; it is in fact an 
integral part of the prophet’s proclamation. This is 
also why the prophet is seen to link creation faith with 
YHWH’s imminent redemption rather than his deeds in the 
past.
As a conclusion, Harner suggests that
18
although the principle of creatio ancilla historiae 
remains valid, creation faith cannot be described as 
being absorbed into the structure of salvation faith. On 
the contrary, '[i]t plays a central role in the 
prophet’s thought by serving as a fulcrum in balancing 
the Exodus tradition with the expectation of imminent 
restoration’ (305). Consequently, creation faith in turn 
'gives new vitality to salvation faith’ (306).
1.5 Stuhlmueller: Creative Redemption as New and
Universal
Whereas Harner is of the opinion that 
passages where vocabulary of creation faith is borrowed 
to describe constitutive happenings in history do not 
give direct evidence for the function of creation faith 
in relation to salvation faith, Stuhlmueller’s Rome 
dissertation, published as Creative Redemption in 
Deutero-Isaiah (1970a), focuses its concern specifically 
on 'the role of creation within each theme of 
redemption’ (6, author’s emphases). This widely quoted
monograph begins from von Rad’s conclusion about the 
subordinate role of creation, and maintains 'that the 
idea of creation must be accepted as a secondary motif, 
thoroughly subservient to that of redemption and quite 
inexplicable without it’ (Preface), but, as Stuhlmueller 
also points out, it differs by 'refus[ing] to grant as a
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general principle that Dt-Is argues from a pre­
supposition of creation in order to establish a strong 
foundation for faith in redemption’ (5, author’s 
emphases ) .
The bulk of Stuhlmueller’s work (chapters 
four to nine) explores how this concept of creative 
redemption is being developed respectively within 
traditional motifs like the Exodus or the kinsman- 
redeemer, and special motifs of Deutero-Isaiah such as 
the first and last things, the creative word, the cosmic 
creation, and the various nuances of the creation 
vocabulary. In the introductory part, he observes first 
of all that the idea of creation usually appears not as 
the central element of the pericopae, but rather in 
either the introduction or the conclusion, 'where it 
anticipated or summarized what the prophet was 
announcing about the wondrous redemption’ (233, see also 
chapter two on the literary genre of the poems, 16-40). 
He discusses as well the ' non-temporal aspects’ of the 
various forms of the Hebrew verb and the 'spirit of 
contemporaneity* with the frequent use of the 
participle, which serves to highlight that 'creation is 
happening now in the moment of redemption’ (56).
The notion of creative redemption is first 
developed in the traditional motif of Exodus. Passages
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like Isa 41:17-20 and 43:16-21 summarize the prophetic 
account of Israel’s new Exodus with creation vocabulary. 
YHWH’s act of establishing a new paradise for his people 
will be both sudden and beyond the ordinary, and these 
exceptional qualities are expressed as 'creative’. The 
divine redemptive action in the new Exodus also extends 
wondrously and bounteously over the elements of nature, 
as a transformed desert meets Israel already along the 
route from exile back to home. The idea of a new 
creation thus recapitulates the glorious wonders YHWH is 
performing for Israel both on the way and at the end of 
this new Exodus, Secondly, passages like Isa 40:3-11 and 
52:7-10 also employ allusions of a sacred procession 
related to the ritual of an annual renewal of the cosmos 
to describe Israel’s new Exodus, The full liberation of 
YHWH ’ s people is seen to include as well a wondrous 
transformation of nature in Israel’s homeland, and that 
is why his redemptive action may be described as 
'creative’. Thirdly, passages like Isa 44:27, 50:2, and
51:9-10 refer to the Chaoskampf motif, where the new 
Exodus is understood as a victorious battle against 
opposition forces and a wondrous revival of the natural 
environment. Consequently, a new perspective of YHWH’s 
redemptive action is being emphasized by Deutero- 
Isaiah’s original combination of the traditional Exodus 
motif and the language of creation, resulting in the 
picture of YHWH’s redemption as 'more resplendent and
21
more energetic than that accomplished under Moses, 
overcoming all hostile opposition and settling his 
people in a land, fully transformed with such abundance 
and tranquility' {94).
According to Stuhlmueller, Deutero-1 saiah ’ s 
second innovation is his transferring the traditional 
concept of the kinsman-redeemer from its profane milieu 
to the theological arena. Isa 43:1-7 summarizes 
majestically how YHWH redeems his blood-relative Israel 
from slavery by recreating anew its family in the 
homeland, and Isa 54:1-10 applies the idea of redeemer 
marriage to YHWH ’ s bond of love with Zion, who is also 
transformed from the barren widow into the happy and 
fruitful mother. Hence YHWH reveals himself as the 
kinsman-redeemer of his people, 'liberating his child 
from slavery or the childless widow from sterility and 
thereby becoming Israel's or Zion’s maker and creator’ 
(123). At the same time, divine creation is also seen in 
the context of the redeemer motif as an obligatory and 
personal act of YHWH.
Turning to the development of creative 
redemption within the special motifs of Deutero-Isaiah, 
Stuhlmueller begins with that of 'First and Last’, an 
important pair of terms on which scholars are ever 
producing new explanations of their precise meanings.
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Without entangling himself with the extensive debate, 
Stuhlmueller opts for what he describes as 'a more 
generic and therefore more universally accepted 
position5: '"First" applies to prophecies already
fulfilled, "Last" refers to prophecies still awaiting 
fulfillment’ {136). In using creation vocabulary to 
depict the fulfilment of prophecy in the victories of 
Cyrus, Deutero-Isaiah 'announced the "last" redemptive 
act, to be "created” by Yahweh as sudden and surprising, 
superior over any previous act, and revelatory of the 
person of Yahweh himself’ (143). This 'new’ and 'last’ 
redemption of Israel, however, is not to be considered 
as eschatological, because it does not represent the 
final and permanent order of a new state for the world. 
Furthermore, '[t]he lack of eschatology in Dt-Is implies 
also that Dt-Is’s references to "first creation" are not 
fully thought out’ (167). References to YHWH’s initial 
creation of the universe are found in passages like 
Isa 40:12-31; 45:18-22; and 48:12-19, but 'the context
of Dt-Is’s thought was towards Yahweh’s present lordship 
over the universe and over world history for Israel’s 
sake’ (168).
More significantly, Deutero-Isaiah develops 
for the first time in the Hebrew Bible a doctrine of the 
creative word as one of the most salient aspects of his
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theology of creative redemption.10 As Stuhimueller 
summarizes succinctly, *[t]he word is Yahweh at work in 
his plans and hopes for Israel; the creative word 
represents Yahweh as he acts on a cosmic scale, bringing 
his redemptive plan for Israel to completion’ (p.192,
author’s emphasis). In fact, all the prophetic ideas of 
creative redemption are expressed in the general context 
of the divine word: 'the personal, transforming presence
of Yahweh, with plan and decision, on a world-wide 
scene, in order to secure a new world of complete joy 
for his people’ (191). The creative word of YHWH is 
therefore the all-powerful agent of divine re-creation 
for Israel.
So far Stuhlnmeller has examined the texts 
in Deutero-Isaiah where 'creation refers more 
immediately to the re-creation of Israel, only 
indirectly to Yahweh’s creative action upon the
universe’ (193, author’s emphasis). When he turns his
attention to the third special motif of the prophet, 
namely, Yahweh’s first creation of the universe,
Stuhimueller believes he is on the threshold towards the
Stuhimueller discusses passages like Isa 40:1-11, 
26; 41:4, 17-20; 43:1-7; 44:24-28; and 55:10-11 in
relation to this special motif of the creative word of 
YHWH by Deutero-Isaiah.
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important declaration of universal salvation. Isa 45:8 
provides a bridge from the creation of Israel to the 
creation of the cosmos, as an active role is assigned to 
the universe in the creation of a newly redeemed Israel. 
YHWH who orders the universe is understood to be also 
the one who has created it in the first place. Then in 
Isa 44:24-45:7 YHWH’s redemption of Israel is described 
'as involving the world power, especially the victorious 
march of Cyrus’ army across the world’ (208). This world 
redemptive activity of Yahweh is also summarized as a 
continuation of his initial creation of the world. But 
in Isa 45:9-13 the creation of the world is not just a 
concltision from YHWH ’ s redemption of Israel, it is also 
a principal argument for YHWH’s control over the
universe he has created. In other words, YHWH as the 
creator of the cosmos is thus able to make use of the 
universe and foreign kings like Cyrus for his redemptive 
purpose. Here Stuhlmueller proposes to identify in 
Deutero-Isaiah the following sequence of argument 
(204, author’s emphasis):
'a. By transforming Israel’s entire life
from chaos to prosperity, Yahweh
merits to be considered Israel’s
creative redeemer,
b. Because Cyrus occupies a place of
prime importance in the creative
redemption of Israel, Yahweh’s
creative action extends to the
Persian conqueror and his worldwide
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act ivity.
c. Thus Yahweh appears more clearly than 
ever before as re-creator of the 
world, and as such must have been its 
first creator. Therefore, Yahweh can 
use the universe and foreigners just 
as he sees f i t . ’
Hence Stuhlmueller is of the opinion 'that the idea of
cosmic first creation developed out of Dt-Is’s
appreciation of Yahweh’s cosmic-creative redemption of
Israel’ (208 ) .
Furthermore, in Isa 42:5-7 and 49:8-9a+5-6,
which Stuhlmueller calls 'introductory Servant Songs’
(206), the vocation of the servant is first described
against the background of world creation, and then it is
directed expressly to the redemption of the gentiles. It
therefore appears that the conclusion reached about
world creation by Deutero-Isaiah is being applied to
YHWH’s redemptive plan in these two short poems:
'Beginning with Israel’s traditional faith 
in Yahweh Redeemer, but now recognizing 
that same redemption on a cosmic scale,
Dt-Is proceeded to announce not only the 
cosmic creative redemption of Israel, but 
also the work of cosmic first creation by 
Yahweh. From this latter position, he could 
better appreciate the positive contribution 
of foreigners to Israel’s redemption. When 
this fact was challenged by his fellow 
exiles, the prophet moved to the most
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startling good news of all, in the ’ebed 
yhwh songs, the redemption also of 
foreigners’ (236).
Stuhlmueller, however, concedes that the cause-and-
effect sequence between the 'introductory servant songs’
and the rest of Deutero-Isaiah ’ s proclamations or even
between these two poems themselves is not at all
certain, 'but a link of one idea growing out of the
other is much more likely in a master poet and
theologian like Dt-Is, than an explanation of mere
coincidence’ (208).
Finally, a survey of the creation vocabulary 
of Deutero-Isaiah shows that the prophet does not depend 
on pre-exilic traditions about creation. It thus 
confirms the observation that the thinking of Deutero- 
Isaiah does not begin with cosmic first creation, but 
with Israel’s redemption, and from Israel’s redemption 
his thought moves forward to cosmic creation, which then 
brought him to announce the redemption of the universe.
In conclusion, Stuhlmueller maintains that
Deutero-Isaiah’s idea of creation serves
'to enhance many features of the prophet’s 
concept of redemption, transforming it into 
an exceptionally wondrous redemptive act, 
performed with personal concern by Yahweh 
for his chosen people, bringing them 
unexpectedly out of exile, into a new and
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unprecedented life of peace and abundance,
with repercussions even upon the cosmos and 
world inhabitants’. (233, author’s
emphases ) .
More important still, a study of Deutero-Isaiah’s 
theology of creative redemption reveals an important 
general development in his thinking. The prophet begins 
from the new redemption of Israel and moves on to YHWH’s 
creation of the entire world of Israel. From YHWH’s 
creating power over the cosmos of Israel, the prophet 
recognizes YHWH as the creator of the universe. 
Ultimately, the prophet proclaims the universal 
redemption of this world on the basis of YHWH’s creating 
authority over it. This is what Stuhimueller describes 
as 'the thesis of "Creative Redemption" in Isaiah 40-55’ 
(237).
1.6 Haag: God as Creator and Redeemer
Stuhimueller’s dissertation seems to have 
gone unnoticed by Haag,11 whose essay, 'Gott als Schopfer 
und Erloser in der Prophetie des Deuterojesaja’ (1976),
endeavours to expound the relationship of creation and
Haag’s beginning survey includes all the three 
articles by von Rad (1936), Rendtorff (1954), and Harner 
( 1967 ), biit he cites only the earlier article of 
Stuhimueller (1959).
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redemption in Deutero-Isaiah on the basis of Albertz!s 
study, Weltschb pfung und Menschenscho pfung, Untersucht 
bei Deuterojesaja, Hiob und in den Psalmen (1974). 
According to Albertz, no satisfactory conclusion 
concerning the relationship of creation and redemption 
has so far been reached because of a false assumption of 
a single concept of creation. On the contrary, there are 
actually two separate traditions of creation in Deutero- 
Isaiah, each of them constituted by its distinct 
content, setting, and function. The first tradition is 
about the creation of heaven and earth. The setting of 
this tradition is found in the hymns, and its function 
is to praise the power and lordship of YHWH over his 
creation, which in Deutero-Isaiah is always directed in 
dispute against various objections. The second tradition 
is about the creation of individual human beings. Its 
setting is the individual lament and the salvation 
oracle, where it points to the close association between 
the creator and his creature. In Deutero-Isaiah its 
function is to establish trust in the new act of YHWH 
for his people. Since the first tradition of world 
creation has to do with divine sovereignty rather than 
act of salvation, Albertz concludes that the close 
parallel of creation and redemption is only possible 
with the second tradition of the creation of human 
beings. Haag agrees that an investigation into the 
relationship between creation and redemption in Deutero-
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Isaiah cannot be conducted without careful 
considerations of either form-critical or traditio- 
historical matters. Nevertheless, the question remains 
whether 'the distinction of a tradition of creation of 
the world and of humanity [is] really sufficient to 
grasp the special character of Deutero-Isaiah’s 
statements of creation and its meaning’ (194).
In the first part of his essay, Haag 
proposes to follow Albertz in re-examining the various 
pericopae in Deutero-Isaiah where statements of either 
the creation of the world or the creation of humanity or 
even both at the same time (what Haag calls 'the mixed 
forms’) are to be located. He begins with the three 
disputations in which the dual motifs of YHWH as both 
the creator of the world and the lord of history are 
found. Whether Isa 40:12-31 is taken as one speech with 
three consecutive parts (after Westermann and Albertz) 
or as three independent words of disputation (after 
Elliger, with whom Haag agrees), the central theme of 
the prophetic argument is 'always about Yahweh’s 
lordship in creation and history and not about the one 
or the other’ (196). Thus Albertz is correct in 
observing that here the lordship of YHWH in history is 
not a conclusion from the creation faith of Israel, but 
both motifs stand parallel to each other, just as they 
are in their form-critical origin, the descriptive
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psalms or the hymns. The same can be said about 
Isa 45:18-19, which, pace Westermann, Haag considers as 
an independent pericope. 'In its construction the 
structure of the descriptive psalm appears clearly, 
praising Yahweh’s power in creation and history’ (197). 
Furthermore, in Isa 48:12-16 Haag notes a special 
significance attached to the call of YHWH. Israel, who 
is the people 'called’ (v.12) by YHWH, is to understand 
that YHWH, who has 'called’ (v.13) the world into 
existence, now 'calls’ (v.15) Cyrus to execute his plan 
of salvation. Consequently, in all three disputations 
according to Haag the theme is neither creation nor 
salvation, but the incomparability ( Einzigartigkeit) of 
YHWH the true and only God. It is about his unique 
supremacy as the one able to work with unmatched power 
in both creation and history.
Turning to the pericopae where statements of 
the creation of human beings are found, Haag agrees with 
Albertz 'that Deutero-Isaiah has taken over these 
statements of creation not, as one has until now assumed 
in view of the participial constructions, from the 
descriptive psalm, but that they are originally at home 
with the genre of the salvation oracle’ (198). The same 
idea can be found correspondingly in the individual 
lament, with which the responding salvation oracle 
belongs in the form-critical setting of a cultic prayer
31
for divine intervention. In the salvation oracles of 
Deutero-Isaiah such as the one in Isa 43:1-7, the 
prophet applies the idea of the creation of human beings 
to YHWH’s election of Israel, just as in the individual 
laments the ideas of a person’s creation and birth are 
always inseparable from one another. This is also 
supported by the fact that in Isa 41:8-16, the idea of 
creation is absent while the motif of Israel’s election 
by YHWH is highlighted with special emphasis. 
Nevertheless, the creation process referred to by the 
prophet must not be restricted to a single act in the 
earliest time of ancient history. Haag argues that here 
the function of the statements of the creation of Israel 
must be determined with the horizon of the theme of the 
prophetic oracles of salvation. 'It is then no longer 
merely about the waking of the trust in Yahweh, but 
about the dependence of Israel on Yahweh’s creative 
initiative, about the discontinuity of its history to be 
overcome in the situation of the exile’ (199). In 
Isa 43:14-15 the original context of lament and 
salvation oracle again subsides when the creation idea 
is employed under the theme of YHWH’s powerful control 
(machtvolle FXihrung) over Israel. Then in the following 
pericope of vv.16-21 the statement of YHWH’s creation of 
Israel (v.21) stands in the closest connection with the 
announcement of his intention to make something new 
after the judgement. Hence Haag suggests that the theme
32
here is 'the discontinuity in Israel’s history by 
Yahweh’s revelation of power’ (200). Moreover, in both 
Isa 44:1-5 and 21-22 the prophet applies the creation 
act of YHWH clearly to the election of Israel, and in 
both cases the reference to YHWH’s control over Israel’s 
history and continual existence remains obvious. 
Finally, Haag reports that Albertz considers the 
creation statement in Isa 54:4-6 to be an expansion to 
the original salvation oracle, because it refers to 
YHWH’s sovereignty, which is reminiscent of the 
disputing motifs and the descriptive psalm. However, the 
theme of YHWH’s unique power and sovereign control is 
clearly to be identified in both the salvation oracle as 
a whole and the creation statement itself. Once again 
Haag observes that 'the idea of the creation of human 
beings consequently is not absolutely dependent on the 
genre of the salvation oracle or the lament assigned to 
it; it can also appeal’ together with the idea of the 
creation of the world and form an integral element with 
this in the subject matter of Yahweh’s powerful control 
in the history of Israel’ (201-202). It is to these 
mixed forms in Isa 44:24-28; 45:9-13; and 51:12-16 that 
Haag now directs his attention.
Albertz attempts to explain the co-existence 
of both types of creation statements in Isa 44:24-28 by 
the dual nature of the prophetic proclamation. In the
33
announcement of YHWH’s election of Cyrus, there is the 
message of deliverance as well as the need for
disputation. However, Haag argues that the point of 
dispute is not so much why YHWH makes a pagan to be his 
anointed, but, as vv.27-28 show, whether YHWH is able 
'to grapple with ungodly power in the imminent rescue of 
his people’ (202), It thus follows that both ideas of 
creation are serving in this word of disputation as a 
proof of YHWH’s sovereign control over the destiny of
Israel, Similarly Haag disagrees with Westermann’s view 
that in Isa 45:9-13, the prophet is arguing with his
people over the designation of Cyrus as YHWH’s anointed.
On the contrary, the disputation seems to be more about 
the absolute sovereignty of YHWH over his work. Hence 
the idea of the creation of the world, which is expanded 
here by the reference to the creation of humanity, 
underlines the unique aiithority of YHWH over the 
execution of his plan through Cyrus. The same theme of 
YHWH’s absolute sovereignty is also to be found in 
Isa 51:12-16, where the two types of creation statements 
are juxtaposed together in order to give the necessary 
emphasis to the message of salvation.
Having re-examined all the relevant passages 
in Deutero-Isaiah, Haag confirms with Albertz the 
existence of two distinct ideas of creation instead of 
one single and general concept of creation within the
34
prophetic message. The close study of these texts, 
however, indicates that both ideas of the creation of 
the world and humanity are no longer independent 
traditions in Deutero-Isaiah’s preaching. The statements 
of world creation appear always in connection with the 
motif of YHWH’s lordship in history; they are in fact 
two aspects of the larger theme of the incomparability 
of YHWH over both the realm of nature and history. On 
the other hand, the statement of Israel’s creation means 
always more than its election by YHWH; the prophet has 
also in mind the restoration of the chosen people after 
the .judgement. In highlighting the possibility of a 
continuity of Israel’s history of salvation even after 
the exile, the idea of the creation of humanity again 
serves as an integral element of the larger theme on 
YHWH’s powerful control over his people Israel. 
Consequently, Haag argues that 'Deutero-Isaiah judges 
the relevant ideas of creation not by their original 
life setting, which they have had at one time in the 
descriptive psalm and in the individual lament, but by 
their effectiveness in the context of a subject matter 
specifically for his proclamation’ (205). That is to 
say, the prophet has never been restricted by the 
boundaries of these two traditions of creation. This, 
according to Haag, is shown most clearly in pericopae 
where the two ideas of creation are mixed together:
'Thus in the statements of world creation
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the lordship of Yahweh in creation and 
history requires a specification which 
takes into consideration the destiny of 
Israel; and conversely in the statements of 
human creation the revelation of the 
creative power of Yahweh in the control of 
his people requires a reference to the 
uniqueness of this God, which excludes 
every doubt on the feasibility of his 
resolution of salvation from the start’
(205 ) .
As a result, Haag proposes to investigate in the second 
part of his essay more closely the content and origin of 
this theme about YHWH’s sovereignty in Deutero-Isaiah. 
In other words, the traditio-historical question of 
Deutero Isaiah’s creation statements is to be raised 
anew.
The starting point for the investigation of 
this theme which stands behind the creation statements 
of Deutero-Isaiah is to be located in the prophet’s 
announcement of the kingship of YHWH. Haag' notices that 
although the royal title is used only four times in 
Isa 41:21; 43:15; 44:6; and 52:7 (sic; here is the
verb), it functions strategically in both the polemics 
against the deities of the nations as well as the 
comforting words of YHWH’s commitment to Israel 
(205-206). The reign of YHWH re-established in Zion 
signifies not only the fulfilment of the promised
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salvation to his own people, but also the simultaneous 
.judgement over the idols of Babylon. Moreover, Haag 
insists that the ground for the taking’ over of the royal 
title from its Canaanite context lies undoubtedly in 
Israel’s experience of the salvation history: 'For
Yahweh has powerfully protected his chosen people from 
all adversaries and thereby shows himself over and again 
as the stronger God’ (207).1" The transference of the 
royal title to YHWH results in Israel’s confession to 
the exclusive claim of YHWH, and consequently the 
deprivation of power of all other deities or even their 
ultimate denial. That is how this idea of kingship, 
while originating from a polytheistic background, is 
also capable of expressing YHWH’s unique sovereignty.
Haag then moves on to point out that the 
same content is also found in the creation account of 
the Yahwist in Gen 2, On the one hand, the Yahwist 
introduces YHWH as the sovereign lord of heaven and 
earth, thus unmasking every creaturely pretension to 
deification as impotent and trivial, On the other hand,
Haag (206) thinks that the kingship of YHWH is 
based on the more dynamic kingship of Baal vis-à-vis the 
static kingship of El, who is king of the pantheon by 
virtue of his dignity as the father-god. On the 
contrary, Baal has to prove his superior power first in 
the circle of the deities before he may become king.
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the structure of the Yahwistic creation account is 
equally determined by Israel’s fundamental experience of 
YHWH’s guidance and control. There is an unmistakable 
correspondence between the creation of human beings 
(Gen 2:7) and Israel’s election to be YHWH’s people, the 
garden of Eden (v.8) and the promised land, the 
possibility of humanity’s participation in life (v.9) 
and YHWH ’ s toi-ah with regard to the divine community on 
earth. As a result, the Yahwistic account is very 
different from the Priestly report, which focuses on the 
details of world creation and its order; it betrays 
rather a thematic parallel to the prophetic proclamation 
of YHWH’s kingship.
Haag is certain that a traditio-historical
connection must exist between the accounts of Deutero-
Isaiah and the Yahwist. Apart from the theme of YHWH’s
kingship being important for both authors, there are
other hints of a contrived relationship such as the
explicit mentioning of the garden of Eden in Isa 51:3
and the employment of the paradise motif in the
prophetic proclamations of Isa 41:17-20 and 44:1-5. The
task remains one of closer definition of the connection.
Here Haag resorts to Westermann’s discussion
(1974:90-91) on the significance of the primeval
-the
history, to which AYahwist’s creation account belongs. 
The intention of the narrators to take up traditions of
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humanity from the beginning, and to adapt and hand them
on as belonging to the community of Yahweh, linking
these traditions of humanity with Israel’s own
traditions arising from the confession of Yahweh the
saving God, must rather be recognized and assessed
theologically as such, for if the narrators of the
primeval history only intended to identify the saviour
of Israel as also the world creator, they would not need
to follow the pre-Israelite language of the
1 3pre-determined traditions. Thus Haag argues that the 
same observations may be applied equally to the creation 
statements in Deutero-Isaiah, as these ideas of creation 
also have their origins outside and before Israel. The 
prophet, by announcing YHWH’s acts of salvation against 
the horizon of the divine creation work, emphasizes in 
particular 'the universality of the new salvation’ 
(209). Consequently, Haag disagrees with von Rad’s 
thesis that the creation statements are either being 
absorbed by or serving a subordinate function under 
Israel’s salvation faith.
Haag has not mentioned what Westermann continues 
to elaborate, namely, that the narrators’ intention to 
pass on something received prior to their confession of 
YHWH as Israel’s saviour indicates their purpose of 
linking Israel with her neighbours and all humanity 
through a shared retrospective view on experiences 
common to the whole of humankind.
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On the other hand, Westermann suggests that 
the primeval history also looks forward to the history 
of Israel as the people of YHWH. The linking of the 
primeval history as a prologue to the history of YHWH 
acting in Israel results in giving a new life-setting 
and a new meaning to these adopted traditions. The texts 
now speak to Israel through the medium of history rather 
than a direct influence of the primeval time on the
1 4present. Thus, according to Haag, Deutero-Isaiah is 
following the example of the Yahwist in offering through 
familiar ideas on creation 'a novel connection between 
the working of Yahweh in creation and history’ (210). As 
a result, Haag also disagrees with Rendtorff’s argument 
that creation faith is identical with salvation faith. 
On the contrary, both motifs of creation and salvation 
are rather complementary to each other for a new 
theological message, the meaning of which Haag moves on 
to reconstruct in the final part of his essay.
Again, Haag has not reported what Westermann 
continues to elaborate, namely, that the cosmic order is 
not created or renewed in Israel with the cuitic 
recitation of the creation myth, but rather YHWH’s 
action, which Israel has already experienced in its 
history, is to be extended to the whole realms of human 
history and universe.
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For Haag, the new theological message 
Deutero-Xsaiah proclaims to his own people is indeed a 
message of redemption (Erlosungsbotschaft) . The crisis 
which challenges the prophet to his task is a crisis of 
faith, hence it calls for a theological response. The 
people of Israel in exile find themselves once again in 
slavery and under foreign rule, as if YHWH has cancelled 
his saving act since Exodus. The whole theology of exile 
that explains Israel’s catastrophe as YHWH ’ s .judgement 
announced long ago resolves only one aspect of the 
problem. A more gloomy side remains which questions not 
just the status of Israel as a people of God, but 
xiltimately YHWH himself and his powerful guidance over 
Israel. There appears no more ground for any belief in a 
new salvation by YHWH. Here Haag follows Steck (1969) in 
identifying two theological aspects of the prevailing 
crisis of the faith in YHWH. In view of the painful 
experience of the discontinuity of the salvation 
history, the prophet must emphasize first of all 'the 
embracing unity of Yahweh in all the diversity of his 
act’ (211). That is precisely how Deutero-Isaiah 
endeavours to argue that the new salvation proclaimed by 
him arises from the power of YHWH the creator and lord, 
a power that has worked since the very beginning of the 
world. However, there is also the task of connecting the 
previous saving acts of YHWH with the new salvation but 
at the same time without ignoring the break signalled by
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the judgement between the former and the latter. 
According to Haag, it is at this particular point that 
the theological significance of Deutero-Isaiah’s 
creation statements for his redemption message is to be 
appreciated.
Haag agrees with Eiliger (1978:150-151) that 
even if Deutero-Isaiah is not responsible for 
introducing the term 'redeem’ ( ) into the religious
language of ancient Israel, he must still be the one who 
has made it, particularly in the participial form, into 
a central theological idea. The prophet’s choice of 
rather than TIB (to ransom! is seen to be a deliberate
T T
one, as the covenantal relationship between YHWH the 
redeemer and Israel the redeemed apparently constitutes 
the motivation for the divine act of salvation. 
Moreover, there is also the significant implication of 
'the complete reparation of the disaster’ (212), from 
which it appears that the salvation promise of Israel’s 
redemption is made from the background of the creation 
traditions, as the prophet sees YHWH’s redemption as the 
creative making up (die schöpferische Einholung) for his 
original election of Israel. The redemption of Israel 
from slavery to freedom is thus a new creation by YHWH, 
who not just overcomes the break between the former and 
the new salvations, but also completes the former acts 
of deliverance through a new redemption of universal
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significance and eschatological quality. Israel’s 
redemption also results in the abolition of the 
judgement and the return of the people in exile. In this 
respect YHWH’s role as the creator provides both the 
ground for a new understanding of the life of the 
redeemed people and the universal horizon for an 
unrestricted salvation for all humanity. Finally, the 
redemption event has its objective in the glory of YHWH, 
which is again expressed through the idea of creation. 
When the people of Israel testifies out of their 
experience of liberation to the love of their God for 
the well being of all humanity, then the world will 
yearn for such a redemption from YHWH. This 'creative 
stimulus’ (schb pferischen Impuls) transmitted from the 
redeemed to other people in need of salvation will 
contribute to the manifestation of YHWH’s glory as it 
brings his salvation within grasp of the whole world. 
Furthermore, the universal revelation of YHWH’s royal 
splendour does not happen only in the creation of the 
world, for Deutero-Isaiah it is illustrated as well in 
'the re-creation of the sinner in history’ (213). The 
glory of YHWH is therefore defined in both the wonderful 
work of nature and the divine redemption for all 
humanity.
Haag’s critique and development of Albertz’s 
thesis has indeed achieved further insights into the
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dual role of YHWH as creator and redeemer as portrayed
1 5in Isaiah 40-55. His conclusions have a lot in common 
with the thinking of both Harner and Stuhlmueller, 
although they are reached via a somewhat different route 
of traditio-historical investigation. It is also worth 
pointing out that despite his explicit disapproval of 
the views of either von Rad or Rendtorff, Haag is still 
convinced that the major theme of this anonymous prophet 
in exile remains that of redemption, within which the 
two creation traditions are employed to support its 
cogency or to highlight its universality.
1.7 Hermisson: Creation and Salvation as Unity
More recently, Hermisson expresses his view 
on the unity of creation and salvation within the 
theology of Deutero-Isaiah in the second half of his
Consequently, it is disappointing to find 
Metting'er’s discussion (1988:158-174 ) of the theology of 
Isaiah 40-55 as still being predominantly controlled by 
Albertz’s idea of two separate creation traditions. 
Mettinger is ostensibly unaware of Haag’s essay, which 
is not mentioned in his bibliography. For another 
critique on Albertz from a history-of-religion 
perspective, see Clifford, who faults Albertz for 
failing 'to appreciate sufficiently that a peopled 
universe is the goal and term of creation’ 
(1985:517,n.17; cf. also 1984a and 1984b:59-67).
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essay, 'Jakob und Zion, Schöpfung und Heil. Zur Einheit 
der Theologie Deutero,j esajas’ (1990). Despite
acknowledging that he is a student of von Rad, Hermisson 
does not agree with his teacher’s renowned thesis on the 
subordinate role of the creation faith. Nor does he 
accept the view that the prophet had to resort to the 
argument of creation because YHWH’s saving acts in the 
history of Israel were being invalidated by the 
catastrophe of the exile. For him both are mistaken in 
trying to put forward a false alternative within the 
theology of Deutero-Isaiah. The distinction between 
creation and salvation may be correct in other parts of 
the Bible (such as the Priestly writing), but .just as in 
the tradition of the Psalms, the prophet puts his 
emphasis rather on 'the certainty and experience of 
Yahweh’s ongoing creative activity from the beginning of 
the world down to the very present moment’ (265-266).
As a result, Hermisson argues that the real 
reason for Deutero-Isaiah to set his proclamation 
against the background of creation has nothing to do 
with either a predicament vis-à-vis the exile or a 
pedagogical purpose relating to the salvation message. 
Because YHWH has launched out in his worldwide work of 
salvation, the history of Israel is no longer a 
sufficient basis for speaking of YHWH’s universal 
lordship, hence a more comprehensive horizon of creation
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is required in order to understand this new scope of 
YHWH’s activities. When the prophet refers to YHWH 
creating the heaven and earth, what he has in mind is 
neither a once and for all finished event in the very 
beginning nor the structural details of ancient 
cosmology, but the universal creative work of YHWH 
aiming to sustain life {Isa 40:22; 42:5; 45:18).
Although sometimes this creative act is affirmed in the 
context of disputations for the purpose of overcoming 
Israel’s resignation among the world powers, and so the 
nations are in this respect being considered as 
opponents to YHWH (Isa 40:15, 17; 44:25f), there are
also other instances where these nations are summoned to 
accept YHWH’s rule and to participate in the saving work 
of the creator (Isa 42:4; 45:7, 18). Thus the universal
creation work of YHWH is closely associated with his 
universal rule and worldwide plan of salvation (266). 
Similarly, the reference to YHWH’s creation of Israel 
indicates the people’s election to be the servant of God 
with the task of praising the reign and salvation of 
YHWH (Isa 43:20-21). Furthermore, the new salvation 
events created by YHWH specifically for his people 
Israel (such as the transformation of the desert in 
Isa 43:18-20) also deserve the attention of the entire 
world. This is especially the case with the Cyrus 
events, which the prophet describes clearly in 
Isa 44:24-28 and 46:9-11 as the creative work of YHWH.
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Consequently, creation and salvation are a unity in the 
theology of Deutero-Isaiah.
Most significantly, the prophet describes 
YHWH as the creator of 'all*. Salvation for Israel 
includes at the same time defeat for the nations, so 
both Hei.1 and Unheil are the work of the one God 
(Isa 45:7). The hymnic tradition upholds justice and 
salvation as the effect of the divine creative act, but 
it means that evil-doers in the world must be eliminated 
as a result of divine redemption (cf. Ps 104:35; Job 38: 
12-13). Hermisson thinks that such a conviction actually 
'comes from Israel’s own experience of disaster 
( Unheilserfahrung)’ . The destruction of Jerusalem and 
the plight of exile are not the work of a different God; 
'it is just the grand consequence of the "all"’ (267).
The prophetic affirmation of YHWH as the 
creator of all has a polemical function against the 
deities of the nations. The creative word of YHWH 
announced through his prophets and proved efficacious in 
the catastrophe of 587 B.C.E. plays a central role in 
Deutero-Isaiah5s proclamation. The same effectiveness is 
to be expected from the calling of Cyrus by YHWH. 
However, just as the review of the previous work of 
judgement of YHWH points to the dawning of a new and 
universal act of salvation by the same God, here in the
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Cyrus events one ought to recognize YHWH not only as the
sole creator responsible equally for salvation and
disaster, but even more as the sole redeemer who has 
committed himself to the final salvation for the world. 
According to Hermisson, here lies the irresistible 
appeal to the nations to turn to YHWH who has proved 
himself to be the unique creator and redeemer. Such an 
emphasis can be found in both the prologue (Isa 40:1-11) 
and the epilogue (Isa 55:8-13) as well as the central 
core of Isa 44:24-45:23.
1.8 Summary
Our brief survey above indicates that von
Rad’s renowned thesis on the theological relationship 
between creation and salvation has in fact been expanded 
and modified as well as challenged and disputed within 
the context of Isaiah 40-55. Because of such a diversity 
in the scholarly discussion, there seems to be yet the 
need for a closer examination in order to sieve through 
the various critical data, making room for new findings 
which may contribute further to the theological enquiry.
The debate concerning creation and 
redemption in Isaiah 40-55 has been carried out by 
scholars who are well aware of the importance of form- 
critical approach in the study of prophetic literature.
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Nevertheless, a common feature underlying the 
discussions reported so far is that only the passages 
carrying the vocabulary of creation or redemption are 
being examined, often without reference either to the 
fuller picture of the respective genre as a whole or to 
the even larger concern of the arrangement of the 
prophetic message in these sixteen chapters. 
Consequently, we propose to explore the interaction 
between the two theological motifs of creation and 
redemption in the context of both the major speech-forms 
of polemics and salvation announcements as well as the 
overall structure of Isaiah 40-55, but without repeating 
much of the review of the history of form-critical 
scholarship on Isaiah 40-55,16 Although in some passages 
none of the vocabulary of creation or redemption 
appears, they are still essential for our understanding 
of the prophetic concerns, which inevitably has a 
controlling influence on the nuance and function of the 
two theological motifs under discussion.
We shall therefore begin in the next three 
chapters with an examination of the polemical genre, 
namely, the two groups of disputations on YHWH’s 
sovereignty (chapter 2) and faithfulness (chapter 3), as
Such reviews may be found in Schoors (1973:1-31), 
Melugin (1976:13-74), and Merrill (1987:144-156).
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well as the trial speeches against the nations and. their 
deities (chapter 4). This will then be followed by 
further discussion on the salvation oracles (chapter 5) 
and promises (chapter 7) , with an excursus (chapter 6 ) 
on the connotations of the Hebrew verb iOHl (to create ) ,
T T
the investigation of which is prompted by its peculiar 
usage in Isa 54:16. Moreover, we shall also try to pay 
attention to the macro-structure of Isaiah 40-55, 
testing the results of our examination of the individual 
pericopae against the larger horizon of the literary 
context (chapter 8). Finally in the last chapter, we 
shall then summarize our conclusions on the relationship 
between the two motifs of creation and redemption in 
Isaiah 40-55, and based on our findings, we shall 
attempt to offer a critical response to the scholarly 
debate just surveyed, and subsequently endeavour to draw 
out some significant implications of our research in the 
studies of both biblical and doctrinal theology.
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CHAPTER 2
DISPUTATIONS ON YHWH’S SOVEREIGNTY
2.1 Introduction
Despite the fact that a disproportionately 
large amount of the bibliographical material has been 
concentrated on the disputation speeches in Isaiah 
40-55, there is hardly any scholarly consensus over 
either the structure or the classification of this 
particular genre.1
On the one hand, von Waldow (1953:28—36) 
recognizes the frequent irregularities and many 
variations of the disputation speeches in Deutero- 
Isaiah, but he still insists that all disputations by 
this prophet reveal a common formal structure of a
For a rigorous review of the form-critical debate 
on the g'enre of disputation speech ( Disputâtionswort) in 
Isaiah 40-55, see Graffy (1984:6-15).
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'basis of disputation’ (Disputâtionbasis) followed by a 
'final conclusion’ ( Schlussfolgerung) . Apparently he 
has reduced Begrich’s (1963:48-53) proposed two basic 
forms for the disputation speech in Deutero-Isaiah to
3one. Despite opposition from Westermann and Hermisson, 
whom we shall discuss in the next paragraph, von 
Waldow’s position is closely followed by Elliger in his 
unfinished commentary on Isaiah 40:1-45:7, where he 
applies the twofold structure to Isa 40:12-17, 18-26
(without 19-20), 27-31; and 42:5-9.4 Similarly,
Von Waldow includes Isa 40:12-17, 18-20 (+41:6-7), 
21-24, 25-26, 27-31; 44:21-22, 24-28; 45:11-13, 18-25;
46:5-11; 48:1-11, 12-15; 51:1-3; and 55:8-13 as
disputation speeches.
3 Begrich differentiates between the first form (to 
be found in Isa 40:12-17, 18-20, 25-26, 27-31; 45:9-13;
46:5-11), which begins with an initial rhetorical 
question either introducing the central point of dispute 
or establishing a basis of agreement and leads into a 
decisive statement nobody can possibly object to, and 
the second form (to be found in Isa 44:24-28; 45:18-21;
48:12-15), in which a commonly accepted general 
statement is followed by a summons to discussion and 
finally the audience is invited to provide the intended 
conclusion.
Elliger (1978:44-45, 67-69, 94-95), He considers,
however, 44:24-28 as YHWH’s address to the heavenly 
court, though admitting that the passage shows traits of 
both the salvation oracle and the disputation speech 
(457-465 ) .
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subsequent to his examining in some detail seven 
disputations pericopae,5 Schoors concludes that 'the 
analysis given above points to a genre that is clearly 
characterized in form and content and whose structure 
has been exactly grasped by H ,E .von Waldow’ (1973:295). 
Furthermore, Naidoff in two different essays (1981a & b) 
also defends von Waldow’s proposed structure with only 
minor adjustments in Isa 40:12-31 and 45:9-13.
On the other hand, Westermann (1964b:124- 
127) prefers to talk about the Redeform of the 
disputation, as, contrary to von Waldow, he questions 
the existence of the genre of disputation speeches for 
the lack of a clear common structure. Moreover, he 
argues on the basis of Isa 40:12-31 that disputations in 
Deutero-Isaiah are no longer oral speeches but integral 
parts of extended literary compositions. He also 
suggests calling this speech-form Bestreitung, since the 
opponent’s view is often reported and not quoted by the 
prophet. Likewise, Hermisson (1971) prefers to speak of 
Diskussionswort, because there is no such genre as 
'disputation speech’ in Deutero-Isaiah, After examining 
closely Isa 40:12-17, 27-31; and 44:24-28, he concludes
that von Waldow’s bipartite structure simply does not
They are Isa 40:12-31; 44:24-28; 45:9-13; 46:5-13; 
48:1-11, 12-16; and 55:8-13.
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exist. On the contrary, only a common purpose or 
function of confronting the audience can be found, with 
recurring stylistic devices like quotations or 
rhetorical questions in order to convince the people of 
the prophetic message of salvation. Melugin (1976:28-44) 
too finds von Waldow’s schema inadequate as a 
description of the structure of a genre, as more than 
one speech-form is evident among the disputations of 
Deutero-Isaiah.
Without coming down in favour of either 
side, Graffy (1984:2-5 &. 22-23) ardently maintains that 
the genuine disputation speeches with the quotation- 
refutation pattern as described by Gunkel must be 
distinguished from those which betray no clear 
disagreement and hence do not merit the name of the 
genre. He also urges that other prophetic texts outside 
Deutero-Isaiah be included in a proper form-critical 
study, so that precision may be given to the designation 
of disputation speeches, 'where an opinion of the 
speakers is explicitly reported by the prophet and 
refuted by him’ (23). As a result, only Isa 40:27-31 and 
49:14-25 qualify as fiill members of the genre. However, 
Graffy also mentions Merendino’s study on Isaiah 40-48 
(1981), in which the disputation speeches are defined 
not according' to the formal structure but by the content
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of the texts which demonstrate YHWH’s power in history.0 
Interestingly enough, Dijkstra (1980:437), whose 
dissertation has apparently escaped Graffy’s notice, 
also suggests that within the group of texts in Second 
Isaiah classified as disputes, the only distinction to 
be made is not that of disputations and trial speeches, 
but rather between those which deal with Israel’s 
failure in the past and those which focus on YHWH’s 
uniqueness and power. Thus it is possible that, despite 
the absence of a distinctive formal structure, 
disputations in Isaiah 40-55 may still be identified 
through their common style and subject of argument.
It is therefore our intention within this 
chapter to examine six passages which, as we shall 
demonstrate, share the common theme of YHWH’s 
sovereignty as well as exhibit the same features of 
being engaged in a theological controversy. We shall 
begin with Isa 40:27-31, which is recognized to be a 
proper disputational pericope even under the most 
stringent criteria required by Graffy (1984:86-91).
Merendino (1981:118, 128, and 251) thus includes
Isa 40:27-31; 41:1-4; and 42:5-9 under the genre of
Bestreitung. As Graffy points out, Merendino does not 
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27 Why do you say, O Jacob,
And why do you speak, O Israel:
My way is hidden from YHWH,
And from my God my judgement passes away?
2"Have you not known?
Or have you not heard?
YHWH is God of perpetuity,
Creator of the ends of the earth.
He will not faint, nor will he grow weary,
There is no probing of his understanding;
2 9 Giving power to the fainting,
And to one without strength he multiplies vigour.
5 6
3 0 And youths will faint and grow weary;
And young men will utterly collapse.
3 1 But those waiting for YHWH will renew power,
7They will raise pinion like the eagles;
They will run but not faint,
They will walk but not grow weary.
The pericope clearly consists of three 
sections. It begins with an introduction (v.27a) and a 
direct quotation of the complaint (v.27b), and is 
followed by the refutation, which comes in two 
consecutive parts. The first half of the refutation 
(vv.28-29) presents YHWH as a God of sovereign power, 
while the second half (vv.30-31) draws out the contrast 
not only between those who appear to have power (namely, 
the 'youths’ and the 'young men’ of v.30) and those who 
possess genuine power (because they are 'those waiting 
for YHWH’, v.31aa), but also between divine and human 
power: v.30 is obviously in opposition to v.28, while
v.31 delineates the consequence of v.29. The key words
Levy (1925:128) rightly comments that the renowned 
rendering of 'they shall mount up with wings’ cannot be 
sustained 'without doing violence to the grammar’. Hence 
should be understood as Hiphil instead of Qal ; both 
forms are identical because of the guttural V .
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are undoubtedly (to faint) and 22^ (to grow weary),
which together are repeated thrice3 , and therefore the 
key statement of the refutation must be: 'He will not
faint, nor will he grow weary’ (v.28a¡3). YHWH is far 
from being a 'fainting’ God who cannot see the way of 
his own people, nor has he 'grown weary’ that he will 
let their judgement pass away from him. On the contrary, 
he is in fact the one who is sovereign, and his power is 
so abundant that he is able to give strength and vigour 
to those waiting for him.
Consequently, it seems inaccurate for 
commentators like Whybray to suggest that here 'the 
prophet is no longer concerned with God’s ability to 
help his people but with a complaint that he is 
unwilling to do so’ (1975:58). The complaint of v.27b 
only alleges that the people’s plight has been neglected
YHWH 'will not faint nor grow weary’ (v.28aj3), 
moreover, he empowers those who 'faint and grow weary’ 
(v.SOa), so that those waiting for him 'will not faint 
nor grow weary’ (v,31b).
Pace Westermann (1966:51), who considers v.28 but 
'a summary repetition of the answers of the previous 
sections’, and only v.29 as the 'final answer’. There 
is, however, no mentioning of the motif of fainting or 
growing weary in the previous texts of vv.12-26; nor is 
v.29 an independent sentence able to serve as the climax 
of the refutation.
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by YHWH; whether it is because of his lack of power or 
because he is unwilling to help remains open. 
Nevertheless, as we have observed, the refutation 
clearly focuses on YHWH ’ s power and not on his 
willingness: v.29 expresses the abundance of divine
power, while v.31 encourages the people to continue
waiting for YHWH. It is therefore reasonable to argue 
backward from the response that the original complaint 
must be about YHWH’s inability instead of his
unwillingness to help.
If the issue at dispute is recognized to be 
the sovereignty of YHWH, then the affirmation of YHWH as 
'God of perpetuity’ and 'creator of the ends of the 
earth’ (v.28aa) must also point to this motif of divine 
power. Because the nuances of the sovereignty of YHWH as 
creator have already been fully explored in the 
preceding passage (vv.12-26), there is no need of
further elaboration for the two divine epithets here. 
Hence while it is correct to affirm that Isa 40:27-31 is 
a complete disputation speech containing both a
quotation and a refutation, we must not ignore the 
strong indications of its continuity with and affinity 
to the passage preceding it.
Before we turn to Isa 40:12-26, there is one 
further point to be noted. Whereas the motif of YHWH as
59
creator plays a dominant role within this disputation, 
none of the salvation words appear in it. It is very 
doubtful if the pericope actually 'ends in a 
proclamation of salvation’ (Schoors 1973:259), for the 
theme remains YHWH’s sovereign power throughout the 
entire speech. Moreover, we should not immediately .jump 
to the conclusion that here the disputation must serve 
the purpose of defending the prophet’s announcement of 
salvation against doubts and sarcasm, and hence the 
mentioning of creation is there to guarantee YHWH’s 
saving ability amidst the hopeless situation of the 
exile. What appears to be certain is that the prophet 
argues for YHWH’s supreme power and absolute 
sovereignty, and one principal way of expressing such a 
conviction is by referring to his identity as creator.
2.3 Isaiah 40:12-26
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Who has measured waters with his palm,
And has assessed heavens with the span,
And gauged the earth’s dust with the bushel 
And weighed mountains with the balance,
And hills with a pair of scales?
Who has assessed the spirit of YHWH,
And what man has made him know his counsel?1"
14 Whom has he consulted and who has made him understand, 
And has taug'ht him in a path of judgement?
And has taught him knowledge,
And has made him know a way of understandings?
I 5 Look! Nations are like a drop from a bucket,
And reckoned as powder on scales.
Look! He lifts up coastlands like the fine dust,
16 And Lebanon is not enough for burning,
And its beasts are not enough for offering.
II All the nations are like nothing in his sight,
Reckoned by him as less than nil and chaos.
loAnd to whom will you liken El?
And what likeness will you juxtapose with him?
As ®, 6, and S all repeat the interrogative
pronoun 'who’, BHS suggests an emendation of to
replace . But Dahood (1973) is probably correct in
pointing back to the beginning of the verse, where "’ft 
serves as a double-duty interrogative pronoun covering 
the second half of the verse as well. He further notes 
the chiastic structure of the parallel cola, taking 
as the direct object of the verb . This double­
accusative construction recurs in v.l4bj8. Consequently, 
Dahood is of the opinion that Whybray’s quest for the 
'heavenly counsellor’ (1971) addresses a false problem, 
as the questions in Isa 40:13-14 are only rhetorical.
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19 11Is it an idol a craftsman has cast,
And a smith overlaid it with gold,
And moulding chains*'" of silver?
20 Is it a sissoolj of tribute [ ]14 he chooses,
Metting'er (1974:79 ) is probably correct to suggest 
that the beginning H of both vv, 19 and 20 should be
taken as the interrogative particle, following ©, S , and 
® but pace Hi.
1 2 Metting'er’s (1974:80) proposed meaning of nlpfH, a 
hapax legomenon, 'plates’ on the basis of Mishnaic 
Hebrew, has been rightly criticized by Williamson 
(1986:15-16), who prefers the traditional view, 'chains’ 
as supported by £ , and suggests that the phrase, though 
remaining uncertain as to details, implies a sarcastic 
reference to the idol’s immovability, hence both vv. 19 
and 20 end in parallel.
1 3 Millard and Snook (1964) argue against rendering 
'the poor man’, for 'none of the ancient
translations understood any reference to poverty’. On 
the contrary, S and Jerome both understand it to denote 
'a kind of hard wood used for making images’, and these 
hints are apparently supported by some Assyrian 
inscriptions mentioning 'a wood musukkannu as an item of 
tribute’. Applying the discussion of musukkannu by 
Gershevitch (1957) to Isa 40:20, Millard and Snook think
that 'a strong case has been made for identification
with the sissoo, a tree with very hard wood now found in 
western Persia’,
1 4 The parallelism between vv.19 and 20 suggests that 
each comprises three stichs, and that the first stich of 
v.20 is obviously overloaded. Here we follow the
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[a tree that does not rot] 
A wise craftsman he seeks for it,
To set up an idol which will not be shaken?
2 1Do you not know? Do you not hear?
Has it not been declared from beginning to you?
Have you not noted from15 the earth’s foundations?
2 2 The one sitting above the circle of the earth,
(And those sitting16 in it are like locusts);
conclusion of Williamson (1986), who proposes that 'it 
is rather the phrase which should be regarded
as a gloss on the opening words of the verse’ (16-17), 
and that the gloss is added because of 'an early 
awareness that the meaning of what is no more than the 
transliteration of a foreign word might easily be 
forgotten’ (19). Fitzgerald (1989) argues that here the 
verses describe how a metal statue is manufactured and 
set on a wooden base, but he can only 'presume that the 
context cries out for a word meaning "base" or 
"platform"’ (442).
We consider the of (Z/K’IQ a double-duty
preposition covering fl1‘7plQ as well.
The three occurrences of the verb 32?'’ in v.22
“  T
should be translated consistently as 'to sit’. While the 
first 2)2̂ /7 (v.22aa) clearly depicts YHWH as sitting
enthroned above the earth, the second (v.22a(3) in
context is more likely referring to the earthly rulers 
who 'sit’ rather than the inhabitants who 'dwell’ in it. 
The final (v.22b/3) is usually understood as 'to
dwell (in a tent)’, yet if refers not to any tent
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The one stretching out heavens like the veil,
And unfolded them like the tabernacle to sit;
2 3 The one turning rulers to nothing;
Earth’s judges he made like chaos.
Hardly were they planted,
Hardly were they sown,
Hardly was their stem rooted in the earth; 
And he had also blown upon them, and they withered,
And a tempest would carry them like the chaff.
2 5"And to whom will you liken me that I may resemble?
Says the Holy One.
26 Lift up on high your eyes,
And see who has created these!
The one bringing out their hosts according to number, 
All of whom he calls by name;
Becaiise of abundant strength and mighty power,
Not one is missing.
Form-critical opinions differ widely and 
produce little agreement over the composition of the 
passage.1' Nevertheless, it is possible to straighten out
but to the tent, i.e., the tabernacle, then may in
fact point to the ark as the throne of YHWH inside the 
tabernacle.
1 7 See in particular the summaries of Melugin (1971)
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one or two issues before we discuss its structure and
theme. First of all, Clifford is correct to insist that
'[tjhe vivid portrayal of the idol-making in
vv.l7[sic 19?]-20 is not. . .intrusive but rather
intrinsic to the contrast between Yahweh and the idols
and kings’ ( 1980:460).1 ° We agree, however, with Graffy
that Clifford’s 'division of the text into vv.12-17.
18-24. 25-31 completely disregards the fundamental
importance of the quotation in v.27’ (1984:87,n .143 ) .
Secondly, Schoors (1973:259) is probably right in
identifying a parallel structure between vv.17-20 and 
i  9vv.21-26. Consequently, it not only strengthens the
inclusion of vv.19-20, but also argues against the
2 0division of text between vv.17 and 18.
and Naidoff (1981b).
1 8 Cf. the more detailed argument in Spykerboer
(1976 : 30- 58 ) .
1 9 Schoors observes a 'perfect chiastic parallelism’
in vv .12-26:
I.A. a . The great creating God (vv.12-14)
b. Thus NATIONS are nothing (vv.15-17)
B. b ’ . To whom liken God? (v.18)
a ’ . For the IDOLS are nothing (vv.19-20)
II .A. a . The great creating God (vv.21-22)
b. Thus he makes PRINCES as nothing (vv.23-24)
B. b ’ . To whom liken God? (v.25)
a ’ . For he has created the STAR-GODS (v.26)
20 Eiliger’s proposed threefold structure
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In our opinion, the passage Isa 40:12-26 
falls naturally into four parts: vv,12-17, 18-20, 21-24, 
and 25-26. As Schoors points out, vv.12-17 and 21-24 are 
parallel to one another, each beginning with the 
affirmation of YHWH*s sovereignty over both the universe 
and human history, and subsequently moving on to dismiss 
the nations and their rulers as 'nothing* and 'chaos*. 
Since vv.22 and 23 are closely joined together by a 
series of three participles with the article, we think 
it is artificial for Schoors to divide vv.21-22 from 
vv.23-24. Likewise, vv.12-14 must not be separated from 
vv.15-17 either, for the evaluation of the nations 
(v.15) is part of the extended metaphor of weighing the 
universe (v.12). On the other hand, the parallel 
rhetorical questions in vv.18 and 25 should also be 
linked with the following elaborations of YHWH’s 
incompa.rability. As a result, although we agree with 
Schoors in seeing a parallel structure between vv.12-20 
and 21-26, we do not go along with him in dividing each 
passage into four parts, and we do not see any chiasm 
within each structure.
(1978:42-44) each consisting of five poetic stichs for 
vv.12-17 depends on eliminating three stichs, which is 
one-sixth of the given text.
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In these four parts YHWH is set against four 
possible competitors for absolute sovereignty and 
supreme power: namely, the nations, the idols, the
rulers, and the heavenly hosts. Although no direct 
quotation is reported throughout the text, we may still 
detect the need to argue with various rhetorical devices 
in order for the prophet to dispel the heavy sense of 
fear and doubt among his audience. We therefore tend to 
agree with Elliger (1978:44-47, 63-69; pace Westermann
1964b:127-132, 1966:42-53) that here we are confronted
by a different type of disputation which does not 
operate with a quotation and a corresponding refutation. 
On the contrary, the prophet achieves his goal by 
carefully substantiating his own arguments as well as 
invalidating the opposite views in order to arrive at a 
conclusion which his audience is unable to reject.
It is also clear that here the prophet is 
not arguing from creation to salvation, but as Albertz 
(1974:8-9) shows, the two motifs of YHWH’s power over 
the universe and human history stand together in support 
of his unique claim to absolute sovereignty, just as 
they do in the context of the descriptive praises of the 
Psalter. The theme of the disputation is neither 
creation nor redemption, but remains YHWH’s 
incomparability. Consequently, we may regard vv.18 and 
25 as the climax of the arguments, and hence consider
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vv.12-20 and 21-26 to be two separate pericopae complete 
in themselves but closely parallel to each other and 
linked thematically with vv.27-31.
2.4 Isaiah 44:24-28
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Spreading out the land, who is with me?'1
25 Frustrating signs of praters -
And diviners he makes fool of;
Turning the wise people back -
2 2And their knowledge he makes 'smart’;
Establishing the word of his servant -
And the plan of his messengers he accomplishes.
2 3The one saying to Jerusalem: You will be inhabited,
Following the traditional spelling (Ketiv) “l(lK , 
which is supported by *1(1N JOJ2 of Qa , ris krepos of © , 
t l s ovv epoi of A, et nullus mecum of 3?, and 31 Hebrew 
Mss. On the other hand, the traditional reading ( Qere) 
*’(1X0 is also supported by of 1 and *'̂’*1 "OQ of S.
On the ground of semantic parallelism, the Ketiv is 
apparently the more difficult reading.
Both and have (makes foolish), and so
do © , 6, £ , and ®. Elliger (1978:454 ) notes that 'the 27 
in 1 is just an abnormal spelling’. However, it seems 
preposterous not to notice that the two words sound 
almost identical but express opposite meanings. Watts 
( 1987:151 ) is therefore apt to suggest that here 'is a 
solid example of double meaning, or tongue-in-cheek 
sarcasm, which is difficult to translate’.
2 3 Jit’s 2271(1 Hophal occurs only here, Isa 5:8 and 
Ezek 35:9. However, Qa and Q b both read 227(1 Qal, meaning 
probably not 'she will dwell’ (pace Watts 1987:152, 
n.26c) but rather 'you shall sit’. Our translation 
follows 1, but the variant of Qa’ b remains a very
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And to the cities of Judah: You will be built,
And her ruins I shall raise up.
2 7 The one saying to the deep: Be dry!
And your floods I shall drain.
28 The one saying to Cyrus: My shepherd!
And all my delight he will accomplish.
And saying to Jerusalem: You will be built,
And to the temple: You will be founded.
The messenger formula which begins this 
passage together with the change of addressee from
Israel to Cyrus in 45:1 confirm that Isa 44:24-28 is a 
self-contained pericope. Westermann’s objection that 
this cannot be an independent unit 'since no more 
follows the noun clause "I am Yahweh" than an unbroken 
series of participles’ (1966:125) has been nicely 
countered by Melugin, who points out that in Ps 103:3-7 
there is also a series of participial clauses which 'are 
not subordinate grammatically to what follows; they 
stand on their own as independent affirmations’
(1976:39). Moreover, Melugin suggests 'that Deutero- 
Isaiah’s use of the messenger formula here is an 
indication that the following clauses in hymn style are 
employed for purposes other than praise’ (38).
attractive alternative.
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The structure of the pericope is indeed 
obvious. After the messenger formula, there are 
altogether three consecutive groups of participial 
clauses, each group containing respectively three 
participles. While the first group of participles 
(v.24b) refers to YHWH’s unique sovereignty as the sole 
creator, the second group (vv.25-26a) describes his 
supreme control over human history. The third group 
(vv.26b-28) is clearly distinguished from the previous 
two by the presence of the definite article before its 
thrice repeated participle ’HftX. It is apparent that the 
prophet is trying to argue that YHWH, who is well 
recognized to be the sovereign lord over creation and 
history, is also the one who now makes the following 
announcements. Von Waldow’s insistence upon only one 
common form of disputation speech in Isaiah 40-55 has
been rightly criticized by many; but his proposal that 
the prophetic disputation argues from the Disputations- 
basis, upon which both the prophet and his audience may
agree, to the Schlussfolgerung, which is the logical
result of the argument based on the point of common
agreement, appears to be applicable at least in this one 
case. The first two sections reflect generally accepted 
knowledge of YHWTH ’ s authority and power, and the last 
section draws out the conclusion of the disputation. The 
disputational intention and function of the pericope
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cannot be denied.
The three announcements of the last group of 
participial clauses include the rehabilitation of 
Jerusalem, the drying of the deep, and Cyrus 
accomplishing YHWH’s delight. Thus the point of 
disputation seems to be whether YHWH is able to end the 
exile for his people Israel by taking full control over 
a pagan king rather than why he has chosen a pagan king 
to execute his will. Again the issue is one of 
sovereignty and power. The prophet begins from the fact 
that YHWH is well recognized in the hymns as the sole 
creator of the universe and the supreme authority in 
control of human history. We must hasten to make clear 
that here the emphasis is not upon YHWH’s ability to 
forecast future events, but rather his divine power to 
accomplish his own will. There is indeed a nice parallel 
between YHWH 'accomplishing* what his messenger 
announces (v.26a) and Cyrus 'accomplishing’ YHWH’s 
delight (v.28a); both are illustrations of power and not 
of the irrelevant subject of prediction. The conclusion 
is not about the academic question of whether YHWH can 
foresee the final outcomes of his people in exile, but 
the life and death issue of whether he is powerful 
enough to command Cyrus, in whose hand the future of 
Jerusalem and Judah apparently lies, to bring the exile 
of Israel to a final end.
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Finally, the meaning of v.27 remains to be 
explored. If it was an allusion to YHWH’s first act of 
creation, then perhaps it would be more at home with the 
first part of the disputation where YHWH declares his 
sovereign power over creation. Schoors (1973:272-273) 
insists that while representing 'Yahwe’s salvific 
intervention’, the verse 'is reminiscent of the Exodus, 
more particularly of the passage through the Reed Sea’. 
In his view, the linkage between v.27 and the Exodus may 
be established through the verbal connection between 
which is a hapax legomenon in v.27a, and the 
synonym which is found in Exod 15:5 and Neh 9:11
and in both cases designating the Reed Sea. Moreover, 
the words /TD'in (dry land) and (dry ground), which
share the same two roots 3*177 (to be dry) and ¡273'’ (to 
drain) here in v.27, are also used in the narrative of 
the crossing of the Sea in Exod 14:21-22. However, Gunn 
(1975:497-499) argues that if 'the allusion in the 
present passage is intended to be primarily to the Reed 
Sea it is difficult to see why the key term D'1 is not
T
used instead of a rare word which does not itself have 
any special place in this particular tradition’. On the 
other hand, 'a consideration of the particular 
vocabulary here (33)7, ¡273*1) suggests a possible hierarchy 
of connotations’: whereas both verbs are used twice each 
in the flood story (Gen 8:7,13,14), neither one appears
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in the pentateuchal Reed-Sea traditions. Furthermore, 
the parallelism clarifies that 'your floods’ must refer 
to the floods of the deep, a notion 'closely paralleled 
in the phrase "fountains of the deep" in the flood story 
in Gen 7:11 and 8:2’. Consequently, Gunn is of the 
opinion that the verse alludes to both creation and the 
flood but less clearly to the Exodus. If we take into 
consideration his beginning statements at the start of 
his essay, where he rightly points out 'that 
Deutero-Isaiah saw the exile and the imminent 
deliverance as being essentially of the same order as 
the events of the flood and what followed’ (494),24 then 
the meaning of v.27 is consistent with its immediate 
context. On the one hand, there is this unmistakable 
affirmation of re-establishing order out of chaos, and 
here the ending of the flood is parallel to the ending 
of the exile. On the other hand, there is also the 
mythical allusion to YHWH grappling with the hostile 
forces, which must be brought under his sovereign 
control before the restoration of Jeriisalem. Thus when 
the prophet expands the messenger formula by introducing 
YHWH as 'your redeemer / and your shaper from womb’ 
(v.24a), he is concerned with both motifs of redemption
Gunn refers to Isa 44:27; 50:2; 51:10; 54:9-10;
and 55:10-13 as the prophet’s poetic allusions to the 
flood imagery.
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and creation under the predominant theme of the 
sovereignty of YHWH.
2.5 Isaiah 45:9-13
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Woe to anyone contending with his shaper,
A potsherd with earthen potsherds!
Will clay say to its shaper: What do you make?
And your work: It has no hands?
Woe to anyone saying to a father: What do you beget? 
And to a woman: What do you deliver?
11 Thus said YHWH,
The Holy One of Israel and his shaper:
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The coming things - ask me!2“ About my sons,
And about my hands’ work will you command me? 
x^It is I who made earth,
And humanity upon it I created.
It is my hands which stretched out heavens,
And all their host I commanded.
13 It is I who roused him up in victory,
And all his ways I shall make straight.
It is he who will build my city,
And my exile he will set free;
Not for a price and not for a bribe,
Said YHWH of hosts.
Commentators usually agree that this 
pericope is YHWH’s response to those among his own 
people in exile who are unable to accept the pagan king 
Cyrus as YHWH’s anointed. Indeed this is a very 
reasonable and tempting assumption, but we must point
26 The emendation of ^ ^ 2 /  nl^nXTT into TlNrr,
t  :  t  t  :  * -  7
which is proposed by Driver (1933:39) and well defended 
by Skehan (1960:54), is an obvious improvement on 1. 
Unfortunately it is not supported by any ancient 
versions. North (1964:153), Schoors (1973:264), and 
Hermisson (1987:10 ) all admit that TiT is not meaningless 
after all. Thus the two contemporary Jewish 
commentators, Levy (1925:189) and Slotki (1949:222), 
both follow Jit, though NJPS apparently changes to
, perhaps on the ground of haplography.
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out that among the texts referring to Cyrus, there is no 
clear indication of such a discontent among the audience 
of the prophet. Isa 41:1-7 and 21-29 both discuss YHWH’s 
stirring up Cyrus, but these two passages are rightly 
considered as trial speeches directed against the 
nations and their deities, with the purpose of showing 
YHWH as the only supreme God reigning over human 
history. Isa 45:1-8, and perhaps 42:1-9 as well, are 
direct addresses from YHWH to Cyrus, yet again no hint 
whatsoever of Israel’s objection to YHWH’s decision may 
be found. Isa 46:8-13 is the only speech of exhortation 
(Mahnwort)26 which is clearly addressed to Israel and 
mentions implicitly Cyrus (v.ll) as YHWH’s agent. 
Nevertheless, we do not find any trace of argument over 
whether Cyrus is an acceptable choice, only an 
affirmation of YHWH’s sovereignty to announce and 
accomplish salvation through this powerful monarch. The 
only passage2' remaining is Isa 45:9-13; if indeed it 
implies a sense of protest and criticism against YHWH’s 
working through Cyrus, it is still unique, as the same 
negative response is not to be found elsewhere in Isaiah 
40-55. Leene is probably very much to the point when he
For the delimitation of text and determination of 
genre, see Hermisson (1991:125-129).
2 7 We do not think Isa 48:12-16 is about Cyrus at 
all. See our discussion in chapter three.
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half-.jokingly remarks 'that the paganism of Cyrus 
occasions more brain-racking for some modern exegetes 
than it did for Second Isaiah and his contemporaries’ 
(1974:320 ) ,
Westermann (1966:134-135), following the 
suggestion of Elliger (1933:180-183), sees Isa 45:11-13 
as originally YHWH’s argument in refutation of the 
nations’ question about his treatment of Israel. 
Subsequently, the addition of vv.9-10 reshapes the 
entire passage into a disputation countering the 
objections to the Cyrus oracle. But Koole (1974:173) is 
certainly correct in observing that an objection to 
YHWH ’ s choice of Cyrus must be more plausible in the 
exilic situation than in the post-exilic period, when 
the return of the exiles under Cyrus is already an 
accomplished fact. Hermi sson (1987:11-16), while 
arguing that vv.9-10, lib, and 13b are late additions to 
an original prophetic proclamation on Cyrus (vv.lla+12- 
13a), disagrees with the current consensus that the 
final pericope is a disputation at all. He questions 
whether the woe-cries are an appropriate beginning of a 
discussion, and proposes instead that the supplement is 
a warning to the nations not to revolt against their 
destiny under Cyrus. However, his view depends heavily 
on the assumption that the pericope cannot be considered 
as a unity. While textual difficulties are insufficient
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indicators and stylistic differences are subjective 
criteria for disunity, the messenger formula in v.lla 
does not always necessarily denote an original 
beginning, as Hermisson himself recognizes too that 
there are quite a few exceptions (14). Moreover, the 
verbal connections between vv.9-10 and 11-13 as surveyed 
by Leene (1974:317) are definitely not just confined to 
vv.9-10 and llb.2° Finally, if the pericope is a 
hypothetical disputation against the nations but 
declared for the encouragement of Israel, then the 
objection vanishes concerning the beginning woe-cries as 
either an inappropriate rhetorical device or an 
unusually harsh condemnation against Israel.
In fact, it is very interesting to witness 
on the one hand howT Westermann argues for vv. 11-13 as an 
address against the nations, and on the other hand how 
Hermisson argues the same for vv.9-10 and 11b. Together
2 o ) •While it is true that y>’3 (work) is found in vv. 9b
and lib, and the word pair of OK (father) and CP .23 
(sons) between vv.10 and lib, we should observe that 
(shaper) occurs in vv. 9 (bis) and 11a, (hands)
in vv.9b, 11b, and 12b, TT^ (to command) in vv.llb and
12b, and the pair of TQTK (earth) and DTK (humanity)
7 T  T T  T
between vv.9a and 12a. All the above are key words 
rather than general vocabulary like TDK (to say), which 
appears in vv.9b, 10a, 11a, and 13b.
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with Leene, the three of them all agree that in v.10 the
challenge is not meant for one’s own father, that the
expanded messenger formula of v.lla with the third
person suffix instead of the usual second person argues
against the speech being addressed to Israel, and that
in particular v.llb cannot be addressed to Israel
either. Hermisson, however, finds it difficult to
understand how the emphasized Kin (he and nobody else)
in v.ISba can be a polemical phrase against the nations
(13-14). He is indeed correct, as he (16) follows Leene
(321-322) in seeing the nations protesting against their
fate under Cyrus. But the objection again does not hold
if we combine Leene’s argument with Westermann’s
observation on the original subject of dispute. In other
words, vv.9-10 represent critical remarks generated
2 9among the nations against YHWH s apparent abandoning of 
his own people. The statements may even be taken as a 
subtle challenge to YHWH’s sovereign power. Vv .11-13 
then present YHWH’s refutation. The messenger formula is
The critics are unlikely to be the pagan deities 
(pace Westermann 1966:136), for they are counted as 
among the creatures of YHWH both explicitly in v,9 and 
implicitly in v.12. Moreover, the following pericope, 
Isa 45:14-17, immediately moves on to discuss the 
relationship between Israel and the nations (v.14) and 
their confession to YHWH (v.15) as 'El hiding himself, 
the God of Israel who saves’.
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first expanded to reaffirm the close relationship 
between YHWH and Israel, and then the divine speech 
begins by recapitulating the criticism with an ironic 
tone. The beginning word fll'Tli'CT (the coming things) of 
v.llb has often invited various emendations, yet we are 
obliged to defend the reading1 of 1 for the very reason 
that it is in fact the very key word relating to the 
point of dispute. What is going to happen to Israel 
determines whether YHWH has the power to save, and 
indeed it is Cyrus and nobody else who will accomplish 
YHWH’s saving purpose for Israel, YHWH does not require 
the nations to remind him, for he is the creator of both 
the universe and humanity. The 'handler-handled* 
metaphor has now come full circle, and the contenders 
are being reminded of their own insignificance. The 
parallel structure of vv.l2-13a highlights the supremacy 
of YHWH, and at the same time leads on to the climax in 
V.13b, which answers the criticism by pointing to YHWH’s 
power over this pagan conqueror and his unconditional 
obedience in return. The omission of Cyrus’ name here 
does not suggest an intentional ambiguity, for the close 
affinities between this and the preceding pericopae 
(Isa 44:24-28 and 45:1-8) will have made it clear that 
the identity of the human protagonist remains unchanged. 
The theme of this disputation between YHWH and the 
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18 For thus said YHWH;
Who created the heavens,
He is God;
Who shaped the earth and made it,
He himself established it;
Not a chaos he created it,
To sit (enthroned) he shaped it.
I am YHWH, and there is none besides.
1 9 Not in secrecy I spoke,
At a place - a land of darkness; 
Nor have I said to Jacob’s offspring:
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In Chaos'10 seek me!
I am YHWH, who speaks victory,
Who declares order.
According to Westermann, *45.18f is 
relatively complete in itself, yet it cannot be called 
an independent unit’. Because of the emphatic N 1? which 
appears thrice in these two verses, they 'remind one of 
the disputations’ (1966:140). As an introduction to the 
following passages, v,18 is related to 45:20-25 and v.19 
to 46:1-13, the former being a word spoken to the 
nations defending the positive attitude of YHWH to them 
and the latter addressed to Israel disputing the alleged 
futility of YHWH’s promises. On the other hand, Whybray 
considers the passage as 'an independent, though perhaps 
fragmentary, piece’ and having 'the function, if not 
precisely the form, of a disputation’. He further 
locates the matter at issue in v.19, namely, 'the 
character and reliablity of the prophetic word’ 
(1975:110). Haag is also of the opinion that the two 
verses form an independent pericope, in which the
TO has no preposition here. BHS suggests, probably 
on the ground of haplography, inserting 2, but without 
any textual support. Davidson (1901 : § 69,r .1 ) takes the 
word as one example of an adverbial accusative of place. 
Cf. Watts (1987:160) and Hermisson (1987:52).
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reliability of YHWH3s promise is the issue at dispute 
(19 7 6:196-197). Just as YHWH has created the world not 
as a senseless chaos (*1/711) but as a residence place for 
humanity, so his promise for Israel is no illusion (inn) 
but will lead to a reliable order of life and salvation. 
Furthermore, Haag' suggests that the theme of this 
disputation is about YHWH3s sovereign power in carrying 
out his plan in both creation and history.
An examination of the other five occurrences 
of TTH (chaos) in Isa 40:17, 23; 41:29; 44:9; and 49:4
indicates that the connotation of powerlessness can be 
distinctly identified from the context. Moreover, the 
word is commonly rendered 'for habitation’. But
once again a glance at the other three appearances of 
the word in Isa 40:22; 44:13; and 47:14 suggests that
perhaps a more accurate understanding should be 'to sit’ 
- with the added nuance of being in control. As a 
result, the proclamation of YHWH as creator is 
elaborated with an affirmation highlighting precisely 
his sovereignty. This is further substantiated by the 
conclusion of v.l9b, where YHWH is portrayed as a 
supreme ruler bringing law and order ( )  following 
his victory and success (p*7lS). We therefore conclude 
that Isa 45:18-19 is an independent pericope of 
disputation focusing on neither the nations’ destiny nor 
the outcome of prophecy, but YHWH’s unique sovereign
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power over both the universe and his people: 'I am YHWH,
and there is none besides’ (v,18b).
2.7 Isaiah 48:1-7
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©, X , 6, and S all read the perfect ©Pp instead of 
ffi’s participle Dpp, and so does the defective spelling 
of Qa . Thus Driver favours the alteration on the grounds
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Their images were for the beast and the animal,
Things you carry were lifted, a burden to
0  2 They cowered, they bowed together, [the weary.
They could not rescue a burden,
And they themselves went into captivity.
0 3 Listen to me! 0 house of Jacob,
And every remnant of the house of Israel;
Those lifted from the belly,
Those carried from the womb.
04 And until old age I am He,
3 2And until grey hair I myself shall bear;
I myself have made and I myself shall carry,
And I myself shall bear and I shall rescue.
°°To whom will you liken me and resemble;
And compare me that we may be alike?
of parallelism and sense, with the support of the 
ancient versions (1935:399). On the other hand, despite 
his reference to Gitay’s comment that 'the participle 
following the perfect creates a feeling of vividness and 
actuality* (1981:201), and his crediting 11 as the more 
difficult reading, Hermisson’s translation suggests 
nonetheless his decision for D*1(5 ( 1991:85-86). We agree 
that textual evidence must be given the priority over 
stylistic considerations,
3 2 L lacks the mark over 2? in , whereas most
T
Hebrew Mss read rr2P27.
T
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0 6' ^Those squandering gold from a purse,
And silver on the balance they weigh;
They hire a goldsmith and he makes it El,
They fall down, indeed, they prostrate themselves;
0 7 They carry it on shoulder, they bear it,
And they set it down on its base and it stands,
From its place it will not depart;
Indeed he cries out to it, but it will not answer,
From his troubles it will not save him.
Schoors (1973:273-278) and Melugin (1976:33- 
35, 131-135) both follow Begrich (1963:49, 51) in
classifying Isa 46:5-11 as a disputation speech, but 
Melugin’s suggestion that the passage, together with 
40:18-24 and 25-26 'betray a stereotyped structure’ (33) 
must be deemed incorrect, because the other two texts 
simply do not conform to his proposed fourfold 
structure. On the other hand, Schoors argues in detail 
for v.8 to be the connection between vv.5-7 and 9-11, as 
it serves as a conclusion of the preceding verses and an 
introduction to what follows at the same time. But he 
admits that there is only a high probability and no 
proof for the unity of vv.5-11 afterall (277).
However, it is not difficult to notice that 
the passage of Isa 46:1-7 is tied closely together with 
a number of key words, namely, (to carry, vv.lb, 3b,
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4b, 7a), DQP (to sustain, vv.lb, 3b), (to rescue,
vv.2a, 4b), PSD (to bear, vv.4a & b, v. 7a) , and rrS/P (to
"  T  T  T
make, vv.4b, 6b), whereas the same motif of carrying 
does not continue beyond v .7. Moreover, the reproaching 
address to Israel as 'rebels’ (v.8b) and 'stubborn- 
hearted’ (v .13a) appears to be incongruent with the 
reassuring tone in vv.3-4. Consequently, we agree with 
Clifford (1984b:130-132), Sawyer (1986:101-104), and 
Hermisson (1991:89-90) that Isa 46:1-7 should be 
considered as an independent pericope distinct from 
vv,8-13.
The pericope falls into three parts, with 
the theme of YHWH’s sovereign power over his own people 
(vv.3-4) portrayed in stark antithesis to the impotence 
and encumbrance of the pagan idols. The disputational 
tone of YHWH ’ s speech is not only reflected by the 
challenge in v,5, which clearly echoes the similar 
rhetorical questions in 40:18 and 25 within the two 
beginning disputations of Isa 40:12-20 and 21-26, but 
also embedded in the deliberate juxtaposition of the two 
contrasting pictures of the idols being carried into 
captivity (vv.1-2) and YHWH carrying the remnants of his 
people out of exile (vv.3-4). Consequently, we side with 
Spykerboer (1976:146-147) on the issue of authenticity 
relating to vv.5-7 against Westermann (1966:148-149), 
and it is significant to observe that the theme of
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YHWH ’ s sovereignty is here not argued from his role of 
creator, but rather verified by his power to save (vv.4b 
& 7b ) .
2.8 Summary
Having examined seven disputations pericopae 
in Isaiah 40-55, we may summarize our results into two 
important observations:
First of all, there appears to be no uniform 
structure among these seven pericopae. While 
Isa 40:27-31 displays the pattern of quotation and
refutation described by Gunkel and insisted on by 
Graffy, Isa 45:9-13 and 18-19 probably just allude to 
the opposing views. On the other hand, Isa 40:12-20 and 
21-26 together with 46:1-7 reflect the format of 
substantiation and invalidation as observed by Elliger, 
while Isa 44:24-28 confirms von Waldow’s proposed 
sequence of disputational basis and final conclusion. 
Moreover, disputations are seen to occur between the
prophet and his contemporaries (Isa 40:12-20, 21-26,
27-31; 44:24-28), YHWH and his people (Isa 45:18-19;
46:1-7), or YHWH and the nations (Isa 45:9-13). We
therefore disagree with von Waldow, Schoors, and Naidoff
concerning the existence of a common structure for the 
disputational pericopae, and may want to go along with
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Graffy in not labelling them all as 'disputation
speeches’; but we must also acknowledge with Westermann, 
Elliger, Melugin, and Hermisson the fact that there are 
various forms of disputations in Isaiah 40-55, as each 
and every pericope we have examined indeed exhibits an 
unmistakable disputational function and style.
Secondly, despite their diversity, these 
disputations share a common theme of YHWH’s sovereignty 
and power, just as Merendino has suggested. Sometimes 
YHWH ’ s power is argued on the basis of his role as
creator (Isa 40:12-20, 21-26, 27-31), where the motif of 
salvation is absent; sometimes YHWH’s sovereignty is
contended on the ground of his saving acts for his 
people (Isa 46:1-7), w?here the motif of creation is
likewise absent. On the other hand, in Isa 44:24-28; 
45:9-13 and 18-19, YHWH’s lordship over both creation 
and history is used, just like in the descriptive 
praises of the Psalter, to substantiate his unique 
supremacy over all forces friendly or hostile. In other 
words, we do not find in these disputations the major 
theme of YHWH’s redemption, and there is no clear 
paradigm either of creation being employed in support of 
redemption, or of creation faith being identical with or 
subsumed under salvation faith. The disputations set out 
to defend YHWH’s absolute sovereignty in the situation 
when his people become sceptical about his power amidst
91
the imperial forces which have brought along Israel’s 
humiliating destruction and YHWH’s apparent defeat. It 
is under this major theme of divine sovereignty that the 
dual motifs of creation and redemption are to be 
understood.
There are, however, other disputational 
pericopae in Isaiah 40-55 apart from the seven already 
examined. Here we follow Dijkstra’s proposal to 
distinguish between those focusing on YHWH’s sovereign 
power and those dealing with Israel’s past failure. It 
is to these disputations on YHWH’s faithfulness that we 
shall turn our attention in the next chapter.
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CHAPTER 3
DISPUTATIONS ON YHWH’S FAITHFULNESS
3.1 Introduction
In addition to the seven disputations 
examined in the last chapter, there are three more 
pericopae in which a theological controversy is being 
conducted. However, the point of disagreement is no 
longer the sovereign power of YHWH. In Isa 48:1-11, 
12-16; and 49:14-21 we observe instead the issue of 
YHWH’s faithfulness being debated between the prophet 
and his audience. Moreover, three other pericopae, 
namely, Isa 42:18-25; 43:22-28; and 50:1-3, apparently
share the same theme as well. Form critics seem unable 
to make up their minds whether the latter texts should 
be classified as trial speeches or disputations, but 
they all agree that within these passages YHWH is under 
the accusation of having abandoned his own people. By 
discussing them together with the second group of 
disputations, we are anticipating the result of our
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interpretation of these texts. An evaluation of the 
various scholarly opinions is best carried out within 
the investigation of each individual pericope, and we 
shall begin with Isa 49:14-21, which again is recognized 
as a proper disputation speech even under the stringent 
definition of Graffy (1984:91-98).
3.2 Isaiah 49:14-21
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And Zion said: YHWH has forsaken me;
And my Lord has forgotten me.
1 5 Will a woman forget her sucking child,
Not having compassion on1 the son of her womb?
2Even these will forget,
But I, I shall not forget you.
16 Look! On both palms I have engraved you;
Your walls are before me always.
1 ' Your builders'’ will4 move faster than your
BHS following BHK to read QfHQ ( Piel ptc , one 
having compassion = a mother; see GKC §122c for its 
gender) is apparently endorsed by in the next line
{North 1964:193), but is not supported by any textual 
evidence. ® and © change H3H3!2?ri into a singular verb to 
match H'B'K, but follow HI to read DTT̂ lG, while £ supports Hi 
throughout. The alleged discrepancy between H27K and 
thus seems to be perfectly acceptable in both Hi and S.
2 Ls 4® takes npK as object, and Cairo Geniza fragment 
reads (Niph), but the parallelism between v.l5ba
and ¡3 apparently requires and both to be read
as subjects. For the same reason, BUS's suggestion of 
(as a form of nun energ'icum) is to be rejected.
1 ’s Tp.23 (your sons) is supported only by 2.
has (your builders), which is followed by 1, 6,
and ©, whereas ® ’s o i k o&o ¡ir/Briar) (you will be built) and 
X ’ s p a * ’ (they will build) also support Qa .
I'TTQ is taken as a prophetic perfect, as it is
used in parallel with see Davidson (1901:§41b).
95
,  , Bdestroyers;
And your devastators will depart from you.
1 s"°Lift up your eyes round about and see!
Let them all be gathered, let them come to you!" 
As I live - Oracle of YHWH -
Surely all of them like ornaments you will wear,
And you will bind them on like the bride.
1 9 Surely your devastations and your desolations,
And the land of your destruction' - 
Surely now you will be crowded from settlement,
And those swallowing you up will be far away.
2 0 Yet they will say in your ears,
Sons of your bereavement:
We follow to read '■pDTirTG ( + m pi Qal pte of
+ 2 f s suff), which is more common than the Piel 
ptc occurring only here in HI. As a result, the verse 
achieves a better division and even a better meaning.
Both and ISO are taken to be precative
perfects; see Davidson (1901:§ 41,r .5 ) .
7 Torrey’s revocalization of the three nouns into 
verbs (1928:387) is followed by Muilenburg (1956:575), 
Watts (1987:184-185), and BHS. But it is an improvement 
of 1 withotit any textual support. It is true that 
is an hapax, but so are the proposed ipnrnn (Piei, 
usually Hiph) and (Polel, again usually Hiph) . On
the other hand, the pair of nouns and occur in
Isa 61:4, and n*lQi22? is also found in Isa 49:8.
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Narrow for me is the place,
Make room for me that I may dwell!
2 1And you will say in your heart:
Who has borne me these?
And me, bereaved and barren,
An exile and outcast, but these who has raised?
Look at me! I was left all alone.
These - where are they from?
While recognizing the similarity in form and 
function between Isa 49:14-2,1 and 40:27-31, Westermann 
(1964b:120-121 & 132-133, 1966:177, and 1987:36) insists 
on reading 49:14-26 as an extended proclamation of 
salvation (Heil sanlai ndigung) , which is composed of three 
parts, vv.14-20, 21-23, and 24-26, and is based on the
tripartite structure of the lament complaining against 
God (v.14), about oneself (v.21), and against the 
enemies (v.24). On the other hand, Melug’in 
(1976:147-151) observes that v.21 is an expression of 
amazement rather than a genuine question, and that v.24 
is not a typical question of a lament because it doubts 
YHWH5s ability to deliver his people. Consequently, he 
disagrees with the structure proposed by Westermann, but 
suggests that the three genre units should be divided 
into vv.14-21, 22-23, and 24-26. Nevertheless, Melugin
still thinks that all three units belong to the genre of 
the speech of salvation. As mentioned before, Graffy
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(1984:91-98) considers however Isa 49:14-25 to be one of 
the two disputation speeches in Isaiah 40-55. He divides 
the passage into the introductory quotation (v.14), to 
be followed by four consecutive refutations (vv.15, 
16-21, 22-23, and 24-25). The parallel grammatical
structure between vv.15 and 24-25 suggests an inclusion 
which leaves v.2-6 out of the original unit. Thus both 
Graffy and Melugin argue against Westermann that v.21 
must be taken as the conclusion instead of the beginning 
of a section.
But what about the determination of the 
genre? In our opinion, Isa 49:14-21 undoubtedly 
represents a disputation designed to refute Zion’s 
complaint of YHWH’s abandoning his own people. The 
pericope may be further analysed into three parts: 
vv.14-16 focus on the motif of forgetfulness, vv.17-19 
highlight the rebuilding of the ruins, and vv.20-21 
conclude with the rehabilitation of the city. Just as 
previously in Isa 40:27-31, the refutation not only 
affirms YHWH’s faithfulness to his people, it also draws 
out the consequence of this faithfulness, which will 
result in the unexpected restoration of Zion. It is 
therefore clear from the overall structure of the 
pericope that its primary function is not to proclaim a 
message of salvation, but rather to dispute the people’s 
doubt about YHWH’s faithfulness.
98
On the other hand, Isa 49:22-26 must be kept
as a separate pericope, for the passage concentrates
from beginning to end on YHWH ’ s sovereignty over the
nations. Judging from this theme, we cannot exclude v.26 
from the rest, nor can we separate vv.22-23 from 24-26, 
where the irony of these mighty warriors being turned 
into foster fathers and nursing mothers may otherwise be 
lost. V.24 is undoubtedly a rhetorical question without 
any disputâtional intention. Moreover, the two messenger 
formulae remind us of 49:8, which serves as the opening 
to a promise of salvation. We therefore side with
Westermann and Melugin in thinking that here in 49:22-26 
we have another promise of salvation instead of a 
continuation of the disputation speech of vv.14-21.
Having said that, we are not denying the
obvious connection between vv.14-21 and 22-26, 
especially when similar connections must also be 
recognized between vv.8-13 and 14-21. Just as the divine 
promise of the return of the exile prompts a debate over 
YHWH’s faithfulness to his people, the refutation which 
points to Zion’s restoration likewise requires an
elaboration on the powerful dimension of YHWH’s
redemption. But because of thematic and formal
differences, such connections are better taken as links 
among various pericopae rather than developments within
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one pericope, It is therefore significant to notice that 
while we have identified the point of dispute in 
49:14-21 to be over YHWH’s faithfulness, the predominant 
theme of YHWH ’ s sovereignty and power is in fact still 
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o 1Hear this! O House of Jacob,
Those called by the name of Israel,
And from the waters of Judah they emerge; 
Those swearing by the name of YHWH,
And the God of Israel they invoke,
Not in truth and not in .justice;
0  2 Surely by the holy city they called themselves,
And upon Israel’s God they supported themselves,
And from my mouth they emerged and I made them
Yahweh of hosts is his name.
o 3 The former things from of old I declared,
Suddenly I made and they came. [heard ;
o 4 Because I knew that you were stubborn,
And a sinew of iron was your neck,
And your forehead was bronze;
05 And I declared to you from of old,
Before it would come I announced to you,
Lest you should say: my idol made them,
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And my image and my statue commanded them.
0 6 0You have heard, seeing” all of it.
And you - will you not declare?
I have announced to you new things from now,
And secrets and you have not known them;
° Now they have been created, but not from of old.
And before today you have not heard them,
Lest you should say: Look! I knew them. 
°°Neither have you heard nor have you known,
Nor from of old has your ear opened.
For I knew you were indeed treacherous,
And a rebel from birth you were called.
09 For my name’s sake I shall postpone my anger,
9And for my praise I shall be restrained for you, 
So a,s not to cut you off. 
x°Look! I refined you but not with silver,
I chose you in a furnace of affliction.
1 1For my sake, for my sake I shall make,
[For how will it be profaned?]
Following the suggestion of Freedman (editorial 
comment quoted in McKenzie 1988:93,n .c-c), we read HTH 
as an infinitive absolute.
at the beginning of v.9aa also governs 9aß.9 ?
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And my glory to another I shall not give.
According to Hermisson (1992:208), the 
passage may be divided into an introduction (vv.1-2) and 
the message proper formulated as a divine speech in 
three parts (vv.3-6a, 6b-8, and 9-11). Thus the
beginning two verses contain a call to attention with an 
address and detailed characterization of the addressee, 
and completed with a confession formula. The first and 
second parts of the divine message are constructed 
stylistically in parallel; the former (vv.3-6a) on the 
proclamation of the 'former things’, whereas the latter 
(vv.6b-8) on the announcement of the 'new things’. The 
conclusion (vv.9-11) then discloses why, despite 
Israel’s rebellious nature, YHWH still brings about the 
new salvation for his people,
Hermisson is certainly among the minority of 
commentators who insist that 'the text is constructed on 
the whole consistently and seems to give rise to no 
reason for literary critical interventions’ (209),10 but
For a succinct account of the various proposals by 
scholars since Duhm attempting to reconstruct an 
original text, see Hermisson (1992:210). Apart from 
Hermisson, von Waldow (1953:32-35), Muilenburg 
(1956:553), Melugin (1976:40), and Spykerboer (1976:156) 
all maintain the integrity of the final text.
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he seems to be the only one able to offer a convincing 
argument for holding such a view. Between the two 
sections on the 'former things’ (vv.3-6a) and 'new 
things’ (vv.6b-8), Hermisson observes a point by point 
parallelism from beginning to end. Both start with the 
reference to the proclamation (of 'former things’ in 
v.3a and of 'new things’ in v.6b) and its timing ('from 
of old’ in v.3a but 'from now’, 'not from of old’ in 
vv,6b and 7a). Both then continue with the fulfilment of 
the respective proclamations in the language of creation 
('suddenly I made’ in v.3b and 'now they have been 
created’ in v.7a). Subsequently, YHWH’s knowledge of the 
people’s nature is emphasized ('because I knew’ in v.4a 
and 'for I knew’ in v.8b), while the reasons for the 
different treatments of the proclamations are stated 
('lest you should say’ in both vv.5b and 7b). Finally, 
the concluding affirmation, 'you have heard’, in v.6a is 
also deliberately echoed with 'you have not heard’ in 
v . 8 a .
Similar repetitions may be observed in the 
introductory address of vv.1-2 as well ( 222 ): 2',i<Hj?.2n in 
v.laa is echoed by 1KHp2 in v.2aa, H i m  2272 in v.lba is 
reiterated by 1227 H1K22 H i m  in v.2b, and Hi^HI
:  t  :  r  :  •* t  :  *
in v.lba is duplicated by ^KHtm *iH^!K-^,21 in v. 2a¡3. But 
does it therefore suggest that vv.la[3 and lb,8 are later 
supplements? The phrase 'from the waters of Judah’,
104
although being unusual, is not impossible. First of all, 
it is true that only here the prophet includes the name 
'Judah’ together with the word pair 'Jacob / Israel’, 
but he does mention 'the cities of Judah’ twice in 40:9 
and 44:26, and McKenzie may be correct when he indicates 
that 'the three titles suggest the reunion of all 
Israel’ (1968:95). Secondly, the suggestion of BHS to 
amend “’2Q to 'the similar sounding but more usual 
"from the loins of"’ (Watts 1987:175) is very tempting, 
but it has no support from the ancient versions. Sawyer, 
however, points to two possible allusions for the 
imagery of water: the first one in Ps 68:26, 'where the
people are described as "you who are of Israel’s 
fountain”’ (1986:111), and the second one in Num 24:7, 
which contains the celebrated prophecy of Balaam, 'Water 
shall flow from his buckets, and his seed shall be in 
many waters’. On the other hand, the phrase in v.lb(3, 
nprsa nax2 k *?, is often considered 'un-Isaianic’ ,
but that is all because of the impression that 
'[njowhere else does the prophet attack his audience 
with such vehemence’ (Sawyer 1986:110).
On the contrary, Hermisson aptly argues that 
'the continuous analysis of the text with the aim of 
separating an uncritical salvation speech from an 
annotated reproaching speech critical of Israel destroys 
exactly the particular contour of the text and takes
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away from it its theological eccentricity’ (211). The 
attempt to achieve an originally uncritical message is 
rendered unnecessary, as the tenor of the whole speech 
is to declare that YHWH acts for his people not because 
of their merits, but for the sake of his own name, which 
is highlighted in both the beginning (vv.l and 2) and 
the conclusion (v.9). All along YHWH is well aware of 
the rebellious nature of his people, and that is why he 
has acted differently with the declarations of the 
'former things’ and the 'new things’. Here we agree with 
Hermisson once again that the 'former things’ refer to 
the announcement of divine judgement, whereas the 'new 
things’ refer to the proclamation of salvation (234). 
YHWH announces his judgement on his people beforehand, 
so that when it happens, they are supposed to recognize 
the hand of their own God and will not mistake the exile 
to be a victory of the nations’ deities. However, YHWH 
has not declared until now the new promises of 
salvation, for he does not want his people to have taken 
the judgement lightly because of the impending mercy. 
Thus the reference to Israel’s sinful nature is not 
meant to be a condemnation which carries on the old 
tradition of the judgement prophecy; it is rather part 
of the message of salvation dealing with the apparent 
objection raised because of Israel’s rebellious record.
It seems therefore unnecessary to consider 
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vv.5b and 7b as secondary (pace Hermisson 1992:211 and 
215), despite the mentioning of the idols in the former. 
The two half-verses not only share the parallel 
structure in relation to the 'former things’ and 'new 
things’, but actually supply very important information 
integral to the arguments of both sections. On the other 
hand, Hermisson (207) is correct to point out that the 
language of the abrupt question in v.lla does not fit 
well in the immediate context, giving rise to the 
adaptations in Q a and the ancient versions. It may be 
considered a gloss, just like the one found in 
Isa 40:7b. Hermisson further denies the pericope its 
classification as a disputation by von Waldow, for 
'neither do we encounter the usual topic of the 
so-called disputational speech in Dtlsa, nor does the 
division into a basis and a final conclusion correspond 
to the logic of this text’ (212). Nevertheless, judging 
from the above analysis, we find that the pericope does 
carry a distinct flavour of argument over Israel’s 
rebellious nature. Hermisson is correct to point out 
that the subject matter is not the usual one of YHWH ’ s 
sovereignty; but, as we have shown in the previous 
chapter, there is no need to restrict the disputations 
in Isaiah 40-55 to one particular structure. It is 
significant that Hermisson sees an affiliation between 
Isa 48:1-11 and 43:22-28, as we shall endeavour to argue 
that the so-called trial speeches against Israel
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(Isa 42:18-25; 43:22-28; and 50:1-3) are in fact
disputations on YHWH’s faithfulness. Finally, the 
argument of Hermisson (213-215) regarding the late 
origin of this literary text does not appear to be as 
convincing as his defence for its integrity. What seem 
to be 'clear references’ to the language of Ezekiel or 
the Deuteronomist may not be anything more than the 
sharing of a common social and religious milieu during 
the period of exile. Most important of all, the message 
of YHWH acting for Israel despite the latter’s obstinacy 
fits in perfectly well with the comforting intention of 
the prophecy in Isaiah 40-55.
3.4 Isaiah 48:12-16
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1 2Listen to me! 0 Jacob,
And Israel, who is called by me.
I am He, I am first,
Indeed I am last;
1 3 indeed my hand founded earth,
And my right hand extended heavens;
I was calling to them,
Let them stand up together,
14 Assemble, all of you, and listen!
Who among you11 has declared these?
YHWH loved him; he will do his delight upon Babylon,
1 2And his arm upon Chaldeans.
i  5 I, I myself have spoken; indeed I called him;
I brought him and he will prosper his way.
We follow some forty Hebrew Mss, 6, and some £ Mss 
to read (see North 1964:179 and Watts 1987:175).
Although © and Qa support DI, their reading, ‘Assemble, 
all of them! And they heard / Who among them has 
declared these?’ also indicates that it is the nations 
who are being' addressed here.
1 2 North (1964:180) is certainly correct to ‘suppose 
that the D in governs also D'HtPS’. Cf. GKC §119hh.
Consequently, we disagree with Driver’s remark that 
‘something is wrong with li/HT’ ( 1958:47 ). © apparently
reads inti (and the seed of) when it translates apai 
owepfia, but both 2! and ® support 1R.
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16 Draw near to me! Listen to this!
I have not spoken from beginning in secrecy,
From the time of its happening there I was.
And now my Lord YHWH has sent me and his Spirit.
The pericope is clearly made up of three 
parts, each beginning with the call to listen (vv.12-13, 
14-15, and 16a). The appeal echoes the opening of the 
previous pericope in 48:1, but since the two passages 
exhibit two very different structures, they are not to 
be mistaken as a unity. In the first part, YHWH declares
himself to his own people as 'first’ and 'last’. North
(1964:94) correctly explains that 'the meaning is not 
exactly that Yahweh is "eternal" but that he is
contemporary with all history, from its beginning to its 
eschaton’. Still McKenzie (1968:63) is perhaps even 
closer to the truth when he points out that 'the 
reference is probably not to creation and eschatology, 
but simply designates an enumeration of which there is 
only one member’. The declaration of YHWH’s founding 
earth and extending heavens clearly illustrates his 
unique sovereignty, and Haag (1976:197) appropriately 
notes the significance of Y~HWH 'calling’ both his people 
(v.l2a) and the physical universe (v.l3b), as his 
supreme authority is displayed in both creation and
history.
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The second part (vv.14-15) is commonly taken 
to refer to Cyrus without the mentioning of his name. 
That the pagan conqueror should be alluded to in such a 
manner is not unprecedented icf. Isa 41:2-3, 25; 46:11), 
but it would indeed be very unusual for the prophet to 
say that YHWH 'loved’ Cyrus, because the verb has
been reserved exclusively for the description of the 
special bondage between YHWH and Israel (cf. Isa 41:8 
and 43:4). On the other hand, it is true that YHWH is 
said to have 'called* both his own people Israel (cf. 
Isa 41:9 and 43:1, 7) and Cyrus his anointed (cf.
Isa 45:3b, 4b), but in this pericope it is Israel who is 
'being called’ by YHWH (v.l2a). Furthermore, unless the 
sequence of the two consecutive pericopae is arbitrary, 
we must otherwise observe that, subsequent to the
argument of YHWH acting despite the rebellious nature of 
Israel in 48:1-11, it makes much more sense here for the 
prophet to carry on the reaffirmation of YHWH’s 
commitment to his people rather than to bring up the 
unanticipated subject of YHWH 'loving’ Cyrus. The idea 
of YHWH acting against Babylon because of Israel (v,14b) 
is found earlier on in Isa 43:14, although there the
text may not be in a satisfactory condition. Finally,
the reference to Israel in the third person may be 
explained by the fact that the middle part of vv. 14-15 
is a direct retort addressed to the deities, yet it is
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still meant for the encouragement and comfort of Israel.
V .16b cannot therefore be understood as 'the 
imagined response of Cyrus to the call of Yahweh’ 
(McKenzie 1968:96). Sawyer identifies it to be 'one of 
several Isaianic texts about the prophet’s mission’ 
(1986:115) such as 6:8; 40:3; and 61:1. It is perhaps
possible to take the statement as the prophet’s own 
confirmation of the saving intention of YHWH, hence an 
integral part of the pericope, rather than to treat the 
half-verse as an interpolation without logical 
relationship to the preceding verses. The very fact that 
he is now sent by YHWH to speak to the people clearly 
indicates YHWH’s sovereignty and commitment to save 
Israel, Consequently, we may conclude that Isa 48:12-16 
is a pericope of disputation on YHWH’s faithfulness, but 
the theme of YHWH’s power over both creation and history 
is also present in the argument of YHWH acting for 
Israel against Babylon.
3.5 Isaiah 42:18-25
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1 c0 deaf ones, listen!
And, O blind ones, pay attention and see!
1 9 Who is blind except my servant?
And deaf like iny messenger I shall send?
1 3Who is blind like a dedicated one?
And blind like the servant of YHWH?
“°You have seen14 much but you do not take heed;
The meaning of P̂'E',ftP is obscure (Elliger 1978: 
271). Our translation (cf, Arabic cognate, muslim; Levy 
1925:153) makes good sense in this context. Cf. NRSV.
1 4  aThe Ketiv rpNP is supported by Q , whereas the 
Qere HTNP, although supported by many Mss, is perhaps an 
improvement in order to make the word parallel to 
another infinitive absolute, HlpS.
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Ears are open but he does not listen.
21YHWH has desired his victory,
He will make teaching great and glorious.
2 2 But this was a people robbed and plundered,
Trapped in the dungeons, all of them,
And were hidden in houses of imprisonment. 
They were like a spoil but without a deliverer,
A booty but without anyone saying, "Bring back!"
among you will give ear to this,
Pay attention and listen hereafter? 
has given Jacob for plundering',1 J 
And Israel to robbers?
Was it not YHWH, whom we sinned against? 
they were not willing to go in his way,
And they did not listen to his teaching; 
he poured upon him heat,
His anger10 and fierceness of battle;
15 The Ketiv nOlE/O^ ( Poel ptc ) is supported by the
ancient versions, but the Qere n&î O*? (for a plunder) is 
confirmed by nO^O*? in Qa . Driver suggests two abstract 
nouns in v.24a: 'plundering’ and 'robbery’ (1958:47).
au has K13K Don (the heat of his anger) instead of 
1 ’ s 1£& Hon (heat his anger), in which, as Watts 
(1987:126) quite rightly points out, there is an unclear 
grammatical relation between the two words. Despite the 
apparent support of the ancient versions for ,




And it set him ablaze all around but he did not know, 
And it burned him but he did not take it to heart.
Following the lead of Köhler (1923:111-120), 
Westermann distinguishes between two groups of trial 
speeches in Isaiah 40-55: 'on the one hand Yahweh and
the nations (or their deities) stand against one another 
(for a trial), on the other hand Yahweh and Israel’ 
(1964b:134). Westermann includes Isa 43:23-28; 50:1-3;
and 42:18-25 as the only three examples of the trial 
speeches between Y'HWH and Israel, but he also discreetly 
places a question mark within brackets against the last 
text. In fact, he freely acknowledges that all three 
pericopae 'stand closely to the disputation speeches’ 
(143), and subsequently in his commentary he agrees with 
Muilenburg (1956:476) that the use of the 'who’ 
questions in Isa 42:18-25 indicates a close parallel 
with Isa 40:12ff; hence 'this suggests that the oracle 
is a disputation’ (1966:90). Schoors (1973:202) is
Orlinsky (1951) maintains that 31 remains the more 
difficult reading. Moreover, he further argues that TTfoT] 
has never 'been used in construct to another word of
similar meaning’, but 'there are scores of passages,
.where forms of HOn are used in conjunction and in
parallelism with n r  (153). Consequently, he proposes to 
redivide the verse, keeping the reading of 1 and
arriving at a more balanced meter.
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therefore wrong to claim Westermann’s support when he
decides to defend Isa 42:18-25 as a trial speech instead
of a disputation. Moreover, the identification of v,18
as the introductory summons to a trial by both
Westermann and Schoors has been correctly criticized by
Melugin (1976:41-42), who points out not only that
Isa 42:18 is very different from other summons like
41:1, 21; and 43:8, but rather that imperatives similar
to those in v.18 do occur in disputations such as
2Sam 20:16ff and Job 33:1, 31, and 33, where the
speeches are 'designed to present an argument against an
opposing view’ (42,n .74). Furthermore, apart from the
opening question of v.l9a, the pericope refers to YHWH
in the third person, and so it cannot be an
Appellationsrede of YHWH defending himself against the
accusation of Israel. Consequently, we are puzzled by
Nielsen’s decision (1978:70-71) in choosing Isa 42:18-25
as the sole example of the lawsuit in Deutero-Isaiah
which 'deals with the relationship between Yahweh and 
1 7Israel’ (67). As a contrast, we notice that Irons does
In her brief treatment of the passage, Nielsen 
has not explained why she considers this text as 
not just a dispute but further 'allude[s] to a trial 
procedure’ (71). It is likely that she follows the 
conclusions of Schoors, who assigns all the four 
passages (Isa 41:1-5, 21-29; 43:8-13; and 42:18-25)
discussed by Nielsen to the genre of trial speech.
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not include this pericope at all in his Vanderbilt 
dissertation (1976), which sets out to conduct a 
form-critical study of all the trial speeches in 
Deutero-Isaiah.1 °
Both Westermann (1966:90) and Elliger 
(1978:279) draw attention to the series of 'who’ 
questions (vv.19, 23, and 24a) dominating the entire
pericope. After the opening call to listen (v.18), the 
disputation may be divided into two parts (vv.19-22 and 
23-25 ), each of them beginning with the pair of 'who’ 
questions. Judging from the parallel structure, we do 
not agree with most commentators that v.l9b should be 
deleted as an interpolation. Whybray even describes it 
as 'extremely ugly by the canons of Hebrew poetic style’ 
(1975:80), but the threefold repetition of the word '111'’ 
(blind) may be employed deliberately for the effect of 
emphasis. Moreover, there seems to be a gradual movement 
leading towards the final climactic question of v.24a, 
which is the only one among the four 'who’ questions 
supplied with a direct answer by the prophet.
Irons (1976:49-52) lists Isa 41:1-5; 43:8-13; and
45:20-21 as examples of the 'plaintiff’s appeal for 
legal action’, 44:6-8 as a 'plaintiff’s speech in 
court’, 43:22-28 as a 'defendant’s appeals for legal 
action’, 50:1-3 as a 'defendant’s speech in court’, and 
41:21-29 as a 'speech of the judge’.
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Nevertheless, we must first examine the apparently 
rhetorical questions in v.19 as well as the meaning of 
'blind’ and 'deaf’ in the first part, and at the same 
time evaluate if Elliger (1978:279) is correct in seeing 
two different themes, and hence two originally separate 
speeches, in the two pairs of 'who’ questions, before 
coming to the main objective of the entire disputation 
as expressed in the second part.
It is commonly assumed that behind the 
rhetorical questions of v.19 lies Israel’s charge of 
YHWH being 'blind’ and 'deaf’ to the suffering of his 
own people, and such an assumption is clearly based on 
the view that v . 20 'can best explain the terms "blind" 
and "deaf" with which Israel is addressed’ (Westermann 
1966:91). However, outside Isa 42:18-20, the mentions of 
the blind and the deaf in both Isa 29:18 and 35:5 are 
positive declarations of salvation rather than negative 
condemnations of obstinacy. Moreover, both Isa 42:7 and 
16 employ the imagery of blindness to depict the plight 
of prisoners held in dark dungeons, and the two passages 
clearly proclaim the deliverance of YHWH to his people 
in exile. Furthermore, if we read Isa 43:8 without the a 
priori conviction that 'blind’ and 'deaf’ must denote a 
rebellious attitude towards YHWH, it is not impossible, 
as we shall see in the next chapter, to understand there 
that YHWH is encouraging rather than reproaching' his
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people to become his witnesses. It is true that Clements 
draws attention to the significance of Isa 6:9-10, where 
the theme of Israel’s blindness and deafness is clearly 
'understood in a metaphorical and spiritual sense* 
( 1985:102), and he goes on to suggest 'that the ironic 
terms of Isaiah’s commission to render Israel blind and 
deaf have provided a convenient image with which to 
describe Israel living under judgment’ (1988:194). 
Nevertheless, we do not think that subsequent passages 
concerning Israel’s blindness and deafness must 
therefore be governed by this particular understanding 
only, especially when significant texts like Isa 42:7 
and 16 are then to be regarded as exceptions (Clements 
1988:193 ). In our view, it may just be the other way 
round. Because of the close proximity between 
Isa 42:18-20 and 42:7 & 16, and indeed the explicit
references to Israel as a people 'trapped in the 
dungeons’ and 'hidden in houses of imprisonment’ in 
v.22, it seems to us that here the motif of Israel’s 
blindness and deafness points in a primary sense to the
i  9people’s captivity in exile. Thus the prophet is
Clements is of the opinion that, 'from the time of 
their origin, the prophetic sayings of Isaiah 40-55 were 
intended as a supplement and sequel to a collection of 
the earlier sayings of the eighth-century Isaiah of 
Jerusalem’ (1985:101). His view is keenly supported by 
Seitz, who, after a most recent re-examination of
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addressing his own people, who are suffering from 
plundering and robbery under their enemies (vv .18 and 
22). The tragic plight of the people (who is also the 
servant) is underlined by YHWH in v.l9a and probably 
confirmed by the prophet himself again in v.l9b. Yet the 
situation is aggravated by the fact that the people are 
also blind and deaf in a further sense, for they are 
unable to comprehend what is actually going on (v.20). 
The statement in v.20 is perhaps not so much a 
condemning rebuke but a lamenting regret. As a result, 
the point of disputation appears to be not whether YHWH 
or his servant is 'blind’ and 'deaf’, but why it is that
Isa 36-39, promises 'a possible future study’ detailing 
the evidence of ' [t ]he forward influence of the 
Hezekiah-Isaiah narratives [Isa 36-39] on chapters
40-55’ and 'with a view toward determining whether this 
material [Isa 40-55] was composed, from its inception, 
in response to First Isaiah prophecies’ (1991:194-197). 
The scholarly debate, however, is far from being' 
conclusive. Both Sweeney and 0 ’Kane have likewise 
focused their investigations on Isa 1-4 and 28-33 
respectively, but they come up with the opposite
conclusion that Isa 1-39 are completed after Isa 40-55 
(Sweeney 1988:185 & O ’Kane 1989:426, who refer to
earlier studies of Lack 1973:142 and Rendtorff 
1986:198-200). While it is not our intention to join in 
the discussion at large, our disagreement with Clements 
over the understanding of the theme of Israel’s
blindness and deafness may apparently take away one 
significant exegetical support of his general thesis.
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the servant who is called 'to open blind eyes / to bring 
out prisoners from the dungeon’ (42:7) is himself blind 
and deaf, and why the people are apparently without a 
deliverer if YHWH is the mighty warrior who promises to 
guide the blind people on a new way (42:13 and 16). In 
other words, if indeed 'YHWH has desired his victory’, 
why has Israel become 'a people robbed and plundered’
(v . 21-22 )?
Thus the second pair of 'who’ questions 
bring the discussion one step further from the first 
part of the disputation; they do not lead to a different 
subject-matter. V.23 reiterates the exhortation of v.18, 
encouraging the people to see and listen despite their 
apparent blindness and deafness. V.24 then goes on to 
tackle the fundamental question, 'Who has given Jacob 
for plundering / And Israel to robbers?’ The answer 
categorically points to YHWH and none other being 
responsible for the exile, which therefore must not be 
mistaken as the consequence of YHWH’s defeat by the 
foreign deities. But the answer does not stop here; it 
further brings out the reason for the exile to be 
Israel’s sin and rebellion in the past. The descriptions 
in v.24b-25 clearly refer back to what has happened 
before the exile and not the contemporary scene of the 
proclamation of the prophet, for in the following 
pericope the prophet immediately announces an oracle of
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salvation beginning with Hr&H (but now). Although the 
fact of Israel sinning against YHWH is mentioned, the 
main concern of the disputation is never to continue 
condemning the people. The prophet tries to explain the 
discrepancy between YHWH’s intention and the people’s 
reality, and that is why he must refer to their sinful 
past. But now he is being sent to speak comforting words 
to Israel; hence in this disputation he defends YHWH’s 
faithfulness (v.21), and urges his people to 'see’ and 
'listen5 despite their being 'blind’ and 'deaf’ because 
of the exile (vv.18 and 23).
Once again we observe the theme of YHWH’s 
sovereign power and absolute control underlying even the 
discussion of his judgement over the people of Israel as 
well as his faithfulness and commitment to help them. 
Israel suffers not because of Y'HWH5 s lack of power or 
loss of control, but rather it is the consequence of 
divine anger (v.25). Since YHWH is the sovereign one 
'who has given Jacob for plundering / and Israel to 
robbers’ , he is also the one who has the authority to 
act as their deliverer and to say, 'Bring back! ’ The 
pericope of Isa 42:18-25 clearly belongs to the second 
group of disputations between the prophet and his 
audience over YHWH5 s faithfulness; it is not a trial 
speech between YHWH and his own people Israel.
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3.6 Isaiah 43:22-28
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But not me did you call, O Jacob!
For you were weary of me, 0 Israel! [offerings,
You did not bring me the sheep of your burnt-
Or your sacrifices - you did not honour me.
I did not enslave you with grain offering,
And I did not make you weary with frankincense.
You did not acquire calamus for me with silver,
And yoiir sacrifices’ fat - you did not satisfy me.
In fact you enslaved me with your sins,
You made me weary with your transgressions.
I , I am he,
Who blots out your rebellions for my own sake,
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And your sins I shall not remember.
2‘''Remind me! Let us plead together!
Recount! You - so that you may be vindicated!
2‘Your first father sinned,
And your mediators rebelled against me,
"8And I profaned princes of holiness,
2 0And I gave Jacob to the ban,
And Israel to revilings.
As Schoors observes, the delimitation of the 
pericope is marked by the inclusion 'Jacob-Israel’ in 
vv.'22 and 28 ( 1973:190). In addition, it is held
together by words like (vv.22b, 23b, and 24b),
nKan/KDTT (vv.24b, 25b, and v.27a), and
(vv.25a and 27b).
The pericope is usually classified by form-
critics as an Appellationsrede (an appeal-to-trial
2 1speech) between YHWH and his people Israel. The appeal
Following ®, 6, ®, and in Sa , we propose to
repoint ì to 1 in I. But 2! apparently follows 1 in using 
the future tense.
See for example, Begrich (1963:31-33), Boecker 
( 1964: 54-56 ), Westermann (1964b : 141-143, 19 66:106-109), 
Schoors (1973:189-197), Elliger (1978:365-368), Melugin 
(1976:48-50), and Irons (1976:49-52).
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of the accused for a decision at a trial is found in the
middle (v.26), while the accusation raised by Israel
against YHWH is contained at the very end (v.28). Thus
Westermann (1966:107) thinks that the trial speech
proper begins only at v.26, and is prefaced by a
disputation. However, he hastens to add that the summons
2 2to court never materializes, J for the accusations are 
reversed, and therefore the trial becomes unnecessary. 
Moreover, Westermann never denies the fact that the 
entire pericope is closely akin to a disputation (1964b: 
144 and 1966:107). On the other hand, based on 
ISam 24:10ff and Judg ll:12ff, Melugin proposes a 
four-part structure for "an appeal-to-trial speech of 
the accused’. Here in Isa 43:22-28, while the 'reproving 
questions concerning the accusation’ are missing, the 
'assertion of innocence’ may be found in vv.22-24a, the 
counter-accusations in vv,24b and 27-28, and the call 
for a trial in v.26. But Melugin thinks that the 
pericope is only 'an imitation of the customary form’, 
because 'the emphatic statement of Yahweh’s mercy in 
v.25 would have no place in a real legal proceeding’
In his earlier essay published prior to his 
commentary, Westermann suggests that the passage is 'not 
an actual trial speech, but rather a pre-trial contest’ 
(1964b:142). Eiliger also agrees that the pericope’s 
Sitz im Leben is 'not in the trial hearing itself, but 
in some situation which precedes it’ (1978:366).
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(1976:48). That is perhaps the reason why he finds it 
impossible to fit the verse into his proposed form.
In our opinion, the pericope is better 
considered to be a disputation than a trial speech for 
the following three reasons. First of all, if the entire 
debate takes place outside a court setting and renders a 
subsequent trial unnecessary, must it still be labelled 
'a speech of appeal’? After all, the disputation within 
the passage is easily recognized, whereas the alleged 
accusation of Israel against YHWH can only be deduced. 
Secondly, YHWH’s affirmation of his forgiveness in v.25 
is entirely out of place within an Appellationsrede, but 
as the concluding climax of vv.22-25 and the transition 
between vv.22-25 and 26-28, the verse is too significant 
to be relegated to the sideline. While it makes little 
sense in an alleged trial speech, it may in fact be the 
focal point of a disputation. Thirdly, as Hermisson 
(1992:212) points out, there is a close affinity between 
Isa 43:22-28 and 48:1-11 becatise of the emphasis on YHWH 
acting 'for my own sake’ ( ;  43:25 and 48:11). As a
result, it seems to us that the present pericope belongs 
more appropriately to the group of disputations over 
YHWH’s faithfulness towards his people Israel.
The contrast between YHWH and Israel is 
clearly drawn out in the first part of the disputation
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(vv. 22-25 ) . YHWH has not enslaved his people nor made 
them weary with the various offerings; actually it is 
Israel who has enslaved YHWH and made him weary with her 
sins and transgressions. Moreover, while Israel has 
sinned and rebelled against her God, YHWH is the one who 
does not remember the sins of his people and blots out 
their rebellions. Furthermore, YHWH’s forgiveness is 
offered because of his faithfulness and grace; it has 
nothing to do with Israel’s sacrifices to her God. In 
the second part of the disputation (vv. 26-28), it is 
being further pointed out that the sins and rebellions 
of Israel had not only rendered all her offerings 
meaningless, they also resulted in YHWH punishing his 
people with defeat and exile. However, the purpose of 
the disputation is not to focus on the dire consequence 
of Israel’s failure, but rather to draw attention to 
YHWH’s readiness to forgive and to help Israel. Thus the 
following pericope again begins with TTrilH (but now) and 
continues with the announcement of divine salvation for 
the people (Isa 44:1-8).
3.7 Isaiah 50:1-3
if? EQriK *’n*T5Q~'TE?K 
rrnbp
mrr rD'
t  : -  t




mil? r jo  '»riNip m x  pKi 'inKa sms02
! - •  ;  T  >T I ** ;  T  ~  ~
mxnb rrb m-'pi'S-aao rmsia m" map nî prT
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01 Thus said YHWH:
Where is the writ of divorce of your mother,
With which I sent her away?
Or which of my creditors is it,
To whom I sold you?
Look! By your transgressions you were sold,
And by your rebellions your mother was sent away.
0 2 Why did I come but there was nobody,
Did I call but none answered?
Is my hand really too short for a ransom?
And is there no power in me to deliver? 
Look! By my rebuke I dry up Sea,
I turn floods into a desert;
Their fish stink from lack of water,
And die because of thirst.
0 3 I clothe heavens with gloom,
And I set sackcloth to be their covering.
The present pericope falls into two halves
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(v.l and vv . 2 & 3): each consists of the questions of
dispute and YHWH’s response introduced by fp (Look! ). 
The first two questions in v.la expect the answer that 
there is in fact no writ of divorce, nor is there any 
creditor. The argument seems to be over the more
important issue of YHWH’s control over Israel and not
.just the alleged accusation of YHWH having deserted his
2 3own people. The absence of the writ of divorce implies 
that a second marriage has not yet taken place, and it 
remains legal for the husband to take back his wife whom 
he has sent away. On the other hand, YHWH is not in the 
helpless situation where he must sell his children to 
repay his creditors. The exile of Israel occurs as a
result of the people’s rebellions against YHWH (v.lb), 
and not because of YHWH being compelled to give them u p ,
The disputation carries on in the second 
half of the divine speech. V, 2aa is often taken by 
form-critics to indicate the Sitz im Leben of a legal
trial, but in that case it is often artificially
Pace Begrich (1963:38), who suggests that this is 
a speech of a man accused by his sons of having 
repudiated their mother and sold themselves. Among 
others, Westermann (1964b:143) and Schoors (1973:198) 
follow closely the interpretation of Begrich.
129
disjoined from the second question in v.2a ¡3.24 In our
opinion, the two consecutive questions must be 
interpreted together, just like the two opening' 
questions of the first half of the pericope. The issue 
here is YHWH ’ s 'power to deliver’ ( fp ) . The people
of Israel are so pragmatic that in fact it is they who 
have refused to pay homage to YHWH (v.2a) when they 
think he is unable to help. YHWH refutes this wrong
impression by appealing to his power manifest in the
2 5first Exodus (v.2b and 3). Moreover, there is also an
implicit reference to the motif of Chaoskampf in the
mentioning of 2^ (Sea), which stands for the deity of 
chaos waters known to us through the Ugaritic mythology.
Schoors’ defence (1973:198) of the legal 
terminology is persuasive, but the overall structure of 
the pericope rules out the possibility that v.2aa 
belongs to v .1.
The parallel texts of Pss 106:7; 107:33;
Exod 7:18x ; 8:10; and Nah 1:4 suggested by Schoors
(1973:199) are convincing, but whether v.3 refers to the 
plague of darkness is not clear. As a further 
illustration of YHWH’s power, an allusion to the divine 
theophany may also be appropriate. On the other hand, 
Gunn argues persuasively for 'the probability of 
multiple allusion, perhaps primarily this time to the 
exodus but with strong overtones of the flood as well’
(1975:501 ) .
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Thus Melugin (1976:52) is probably correct 
when he suggests that the pericope of Isa 50:1-3 is in 
fact a disputation speech containing imitated trial 
language. Nevertheless, it is important for us to 
recognize that the purpose of the divine speech again is 
to affirm YHWH’s continuous control and saving power 
over his people rather than to condemn the sins and 
rebellions of Israel. In this last disputation pericope 
in Isaiah 40-55, we witness once more the strong 
presence of the theme of YHWH’s sovereignty (vv.2 & 3) 
in the argument for his faithfulness towards Israel 
(v.1 ) .
3.8 Summary
We may now summarize the results of our 
examination of this second group of six disputations 
into the following three significant observations:
Firstly, all six pericopae (Isa 42:18-25;
43:22-28; 48:1-11, 12-26; 49:14-21; and 50:1-3) share
the same theme of YHWH’s faithfulness towards his people 
in spite of Israel’s sins and rebellions. The so-called
trial speeches (42:18-25; 43:22-28; and 50:1-3) between
YHW'H and Israel are better taken to be disputations as 
well, for their Sitz im Leben cannot be established as 
within that of a trial in court. It is in fact more
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appropriate to classify the six passages together as a 
second group of disputations which do not tackle 
directly the theme of YHWH’s sovereignty, but rather his 
faithfulness in contrast to Israel faithlessness.
Secondly, these six pericopae also share the 
same disputâtional purpose of arguing for YHWH’s 
intention to help his people in exile, even though the 
exile has been a consequence of his judgement over 
Israel’s past transgressions. Thus it is important to 
recognize that the disputations are designed to 
encourage and not to condemn. The motif of Israel’s 
blindness and deafness must be understood primarily as a 
reference to the people’s oppression, and only 
secondarily as an allusion to their obstinacy. That is 
why even when they are called blind and deaf, the 
prophet still urges his people to see and listen (42:18 
and 23). Israel in exile indeed finds it hard to be 
convinced of YHWH’s intention to save, but what they 
need is clearly not rebuke but comfort. It is also our 
reason for labelling this group of disputations as about 
YHWH’s faithfulness and not Israel’s sinfulness.
Thirdly, we have observed in Isa 48:12-16; 
42:18-25; and 50:1-3 the clear presence of the theme of 
YHWH’s sovereignty in the argument for his faithfulness. 
In 49:14-21 the same theme is found in the two pericopae
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surrounding it. In 48:1-11 and 43:22-28 the sovereign 
will of YHWH may also be located implicitly in the 
assertion that he will forgive Israel for his own sake. 
Although the motifs of creation and salvation do not 
play as prominent a role in this second group of 
disputations as in the first group, the theme of YHWH’s 
sovereign power and supreme control remains a foundation 
of the prophet’s exhortation for his people to trust in 
the faithfulness of YHWH.
We have thus far found Di.jkstra’s 
distinction between a first group of disputations on 
YHWH’s uniqueness and a second group of disputations on 
Israel’s failure in the past very useful. Nevertheless, 
we are reluctant to follow him any further in denying 
any distinction between the disputations and the trial 
speeches (Dijkstra 1980:437). In the following chapter, 
we shall examine four pericopae which in our opinion can 





In his analysis of the trial speeches in 
Isaiah 40-55, Irons (1976:47) proposes three criteria 
for the delineation of this specific form.1 To begin 
with, a common motif such as the summons to court or the 
procedures of a trial will help to identify a pericope 
as a trial speech. Thus Irons finds in Isa 41:1-5; 
43:8-13; and 45:20-21 common features indicating that 
all of them are the plaintiff’s appeals for legal 
action, while he classifies Isa 41:21-29 to be the 
speech of a judge (49-52). Secondly, some conventional 
formulae or a traditional structure may also contribute 
to the recognition of a trial speech, but unfortunately
For a summary of the more general discussion of 
the prophetic genre of 'trial speech’, see Schoors 
(1973:176-188) and Nielsen (1978:5-26).
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Irons concludes that there is in fact no formula which 
offers a completely satisfactory means of identification
(99). Finally, Irons follows the example of many other 
form-critics in trying to establish the Sitz im Leben of 
these passages in the daily legal life of ancient Israel
(100). As a result, despite the lack of an easily 
recognizable structure, the trial speeches can still be 
identified as a distinctive genre in Isaiah 40-55.
Melugin’s examination (1976:53-63) of the 
trial speeches between YHWH and the nations in Isaiah 
40-55 has led him to question whether it is appropriate 
to try to postulate the Sitz im Leben of this particular 
genre within the legal or cultic life of ancient Israel. 
Begrich (1963:27) suggests that these trial speeches of 
Deutero-Isaiah mirror the various forms of legal 
speeches used in the city gate. But Melugin quickly 
points out that 'the non-Deutero-Isaianic trial speeches 
discussed by Begrich have to do with violation of the 
established order’, while 'Deutero-Isaiah’s speeches 
involving Yahweh and the nations or their gods reflect 
rival claims to deity’ (53). Hence the trial speeches of 
Deutero-Isaiah do not anticipate a usual verdict of 
'guilty’ or 'innocent’, nor do they demand a restitution 
of rights which have been violated. 'Instead, the court 
determines which of the opposing parties has proved the 
validity of his assertion’ (54). On the other hand, von
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Waldow’s proposal (1953:37-47) that the trial speeches 
between YHWH and the nations are imitations of 
speech-forms employed in the cult has many difficulties. 
One major difference between the two lies in the fact 
that in the cult, YHWH’s sovereignty as judge over 
Israel and the nations is never questioned, whereas here 
in Deutero-Isaiah 'the trial is called to determine 
whether or not Yahweh is God; the possibility that he 
might not be sovereign is indeed taken seriously’ (55). 
As a result, Melugin agrees with Westermann 
( 1964b : 134-141) that '[a] trial to determine whether or 
not Yahweh is God has no Sitz im Leben in Israel’ , and 
that the new form of speech is a literary creation by 
the prophet 'as a response to the need to convince 
doubting Israel that the emergence of the pagan Cyrus 
was to be understood as a new event in Israel’s 
salvation history’ (57).
In this chapter, we shall discuss four 
pericopae, namely, Isa 41:1-7, 21-29; 43:8-15; and
45:20-25, which are identified as trial speeches between 
YHWH and the nations. We shall attempt to establish the 
common features characteristic to a trial speech as well 
as to explore further the question of its Sitz im Leben. 
It is also our intention to examine the underlying theme 
of these trial speeches and in particular its 
relationship to the motifs of creation and redemption,
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4.2 Isaiah 41:1-7
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o 1Be silent before me, coastlands,
And let peoples renew power;
Let them approach, then let them speak,
Together for the judgement let us come near,
o 2Who has roused from the East,
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One victory will call wherever he turns?
He will deliver before him nations,
And kings he will subdue.
He will deliver like dust (by) his sword,
Like driven chaff (by) his bow;
0 3 He will pursue them, he will pass by (in) peace,
He will not travel a path on his feet.
04 Who has worked and made,
Calling the generations from beginning?
I am YHWH, I am first,
And with those coming after, I am he.
°°Coastlands have seen and will fear,
The ends of the earth will be terrified.
They have drawn near and come,
06Each his neighbour they will help:
And to his brother he will say, 'Be strong!5 
0 7 A craftsman strengthened a goldsmith;
He who flattens with a hammer him who smites an anvil, 
Saying of the riveting, 'It is good!’
And he strengthened it with nails - it may 
not be shaken.
2
literally means 'to his foot’, but with 
reference to Gen 30:30, it appears to be an idiom 
meaning 'wherever one turns’.
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The pericope begins with a summons issued by 
YHWH to the coastlands and peoples. That it is a summons 
to court for a legal trial is made explicit by the word 
23272|? (for the judgement) in v.lbß. Within such a 
context, the preceding clause 12 1£i*?1i (let them renew 
power) of v.laß is often considered out of place and 
explained by dittography from 40:31act (Eiliger 
19 78:104-105), Nevertheless, ill is supported by all the 
ancient versions and Qa , not to mention that the clause 
also appears to play a key role in linking this passage 
to the on-going motif of power, and must of course be 
understood in an ironic sense (Torrey 1928:313, Janzen 
1983:431-434). The other emendation (North 1964:91, 
Westermann 1966:53,n.l) which suggests taking v.5b to be 
the misplaced missing clause of v.laß has actually left 
v.6a without its counterpart. A more subtle point, 
however, has to do with the change of persons. The 
summons begins with the coastlands as the addressees, 
but the following two stichs immediately refer to them 
in the third person. There is no warrant for the readers 
to assume a separate identity between the 'coastiands* 
and the 'peoples’, nor is there an apparent 
contradiction between the commands to be silent and to 
speak (hence the need for two separate groups to which 
these two commands are issued respectively), if they are 
taken as referring to the sequential procedures at the
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beginning of the trial. So why are these peoples being 
addressed as 'they’, and who, if any, is supposed to be 
the one YHWH will address as 'you1? Moreover, what does 
the final word of v.l, (let us come near),
include, apart from YHWH himself, when it says 'us ’? It
a.p pe-ars. as if there is nobody else but YHWH and these 
'peoples’, yet we must wait and see.
The pericope continues with the question
introduced by *1Q (who) and an extended elaboration on
the meaning of the word p’lJt, which, as Skinner (1917:18) 
quite correctly argues, belongs 'both metrically and by 
the Hebrew accentuation’ to the second half of the
sentence of v.2a, and hence cannot be treated as the
object to the verb (roused). On the whole, vv.2 and
3 are difficult, and we have the impression that all the 
ancient versions as well as the modern commentators are 
apparently guessing, and, in various instances, have to
3resort to paraphrasing. Despite such uncertainties over 
details, the overall picture nevertheless remains 
relatively clear, and it is possible to distinguish
between the actions in v.2a and ba as being divine and 
those in vv.2bi3 and 3 human (Eitan 1937:75 ). This is
See Schoors (1973:209-212) for the various 
possibilities of interpreting v.2, and Ap-Thomas 
( 1967:45-55 ) for v.3.
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precisely the reason why Elliger’s opinion (1978:120) 
that the word in Isaiah 40-55 always means Heil and
not Sieg or Erfolg must be deemed too fine a 
distinction. Judging from the text, we cannot but come 
to the conclusion that here ppS must include both divine 
and human victories, for, as Westermann points out, the 
change of subject in the middle of vv.2-3 'expresses the 
way in which the divine and the human action are here 
conjoined* (1966:55). It is not to deny the close 
affinity between p“TlS and the motif of divine salvation 
in Isaiah 40-55, but perhaps 'victory* is a better 
translation of this Hebrew word, which is exceptionally 
rich in its meanings.*
The 'who* question is repeated in v.4 with 
an expanded focus from a specific occasion to a general 
statement of power and sovereignty over all historical 
events, and the pericope reaches its climax in YHWH’s 
self-predication, which not only answers categorically 
the 'who* question posed twice before, but also 
identifies him to be the one speaking and presiding over 
the trial. The phrase XTT (I am he) echoes both the
very conspicuous interrogative "’Q as well as the easily
See Schmid (1968), Reiterer (1976), and Weinfeld 
( 1985 ) for a thorough discussion of p*T4 in both the 
contexts of the Hebrew Bible and the Ancient Near East.
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neglected pronominal suffix in ''bx at the beginning of 
v.l. On the other hand, although the two verbs 7T&W*) b'V'Zi 
(worked and made) in v.4aa apparently belong to the 
group of creation vocabulary, it is not obvious that
here the creation of the world is being alluded to. The 
'calling’ of the generations is more like an expansion 
of the single event in which victory 'calls’ the person 
whom YHWH has roused up than an implicit reference to
the first creation. However, they are words carrying
undoubtedly the nuance of power and authority, for as a 
response to this rhetorical challenge in v.4a, YHWH 
declares himself to be in a position of commanding what 
has happened before as well as what is going to happen 
next (v .4b).
Strictly speaking, the trial speech ends
with the self-predication of YHWH in v .4b. Nevertheless, 
Melugin is right when he insists that vv .5-7 'are 
integral to the structure and intention of the poem’ 
(1976:93). The epilogue to the trial speech carries the 
mockery one step further than the ironic summons to 
'renew power’ (v.la), and describes how the nations 
respond in fear and terror, 'desperately encouraging 
each other as in futility they manufacture gods who 
cannot hold firm unless they are made secure by hapless 
men’ (ibid.).
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Our brief examination of this first trial 
speech between YHWH and the nations results in the 
following observations. First of all, the divine speech 
clearly implies the context of a trial. Secondly, the 
divine speech contains three distinct elements; namely, 
a summons to speak before the court, a central question 
introduced by "’Q which highlights the point of dispute, 
and finally YHWH’s self-predication as the definitive 
judgement. Thirdly, there is an epilogue attached to the 
trial speech giving in contrast a picture of the nations 
caught in fea.r and helplessness. But in order to find 
out more about the specific Sitz im Leben of the trial 
and all the parties involved, we must move on to the 
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21 Submit your case,
Says YHWH;
Bring near your arguments,
Says the king of Jacob.
2 2 Let them bring near and declare to us 
Things that happen:
The former things - what were they? 
Declare that we may set our heart, 
That we may know their end;
Or the coming things make us hear!
2 3 Declare the things to come hereafter, 
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ipprn lanprnpx 
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That we may know indeed you are gods.
In fact, do anything good or bad,
5 6That we may be afraid and fear together.
2itLook! You are less than nothing, and your work is less
An abomination he chooses you. [than nil;
25 I roused from the North and he has come,
From the East8 he will call on my name;
And he treads down prefects like clay,
And like a potter he tramples mud.
111 understood 77i?n2?J3*l as Hithpa'el of 7TJ7E? (to gaze),
t t : * :  t t  ^
but it is more likely to be Qal of pntZ? (to be afraid), 
which in Ugaritic (tt< ) is parallel to yr^ (to fear). 
The word also appears in the Phoenician Karatepe 
Inscription; see North (1964:96).
The Qere ( 'and we may see’ ; from the root
rrK’l) is obviously influenced by the understanding of 
H37ritZ/.3'l to mean 'and we may gaze’. Our translation 
follows the Ketiv ('and we may fear’, from the root
) . Cf. Isa 41:10, where is parallel to
t  :  t  —
7 is a hapax and is probably a textual error 
for DBXQ. BHS cites X and v.29 as support, and Levy 
(1925:141) points to Isa 40:17 for comparison. Boadt, 
however, wonders if 'the lack of samekhs in this line, 
and the strong C ayin alliteration potential may have 
suggested to the poet a rarer form of the word that 
meant the same as 5epes.’ (1983:360).
g
lit erally means 'from sunrise’.
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26 Who has declared from beginning that we may know?
And in advance that we shall say victorious?
In fact none declares,
In fact none makes heard,
In fact none hears your sayings.
2 T (I was) the first (to say) to Zion, 'Look! Look at 
And to Jerusalem a herald I give. [them!’
And I look, but there is no one,
And from these, but there is no advisor,
And I ask them, that they may answer a word.
2 9 Look! All of them are evil, empty are their deeds;
Wind and chaos are their statues.
The pericope begins again with a summons to 
trial from YHWH, and the trial speech falls subsequently 
into two parts (vv. 22-24 and 2 5-29 ). Although 
in v. 21b is a hapax, its parallel in v . 21a clearly
points to the context of a legal trial.
The first half of the trial speech 
elaborates on the summons of YHWH. The addressees, 
presumably the deities of the nations, are repeatedly 
challenged to substantiate their claim of divinity
9(v.23a/3). Vv.22b and 23a balance each other neatly, if
Pace BHS. Its suggestion of transposing the last 
two clauses of v.22 destroys consequently the balancing
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we begin the latter verse from the very last clause of 
the former:
1A. v . 2 2 ba nl^Nnrr
* T
(The former things)
IB. v .  2 2 b/3 m a n (Declare)
1C. v .  2 2 by (That we may know)
2A. v .  2 2 bó niNsn
T  ~
(The coming things)
2B . v .  2 3 aa m a n (Declare)
2C . v .  2 3 a/3 rrsHin
t  :  :
(That we may know)
From the above analysis it is clear that YHWH has
challenged these deities to declare both the former 
thing's and the coming things. Thus it seems to us that 
the word “PHn ( declare) cannot be understood to mean 
'to predict’ within the passage. It does not make any 
sense if the deities are asked to 'predict’ 'the former 
things’ which has already occurred; nor can anyone be 
certain whether the predictions are true (hence the 
predictor is indeed divine) before 'the coming things’ 
actually take place. The act of declaration points 
towards the power of command and control. These deities 
are unable to declare or announce anything either in the 
past or in the future, and they cannot even do anything 
good or bad (v.23ba). The focus of the argument is not 
whether they can accurately 'predict’ any happening, but 
rather if they are powerful enough to perform any act
structure of these two verses.
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which may prove that they are divine, 'that we may be 
afraid and fear together’ (v.23b/3). The conclusion in 
v.24 also puts emphasis on the reasoning that because 
their 'work’ is nil (and not because their 'predictions’ 
are wrong), these deities are in fact nothing. It is 
thus interesting to note that 'the gods of the nations 
are tangibly there, in front of Yahweh before he calls 
them "nothing"’ (Gibson 1989:47). The deities of the 
conquerors must be an awesome reality for the people of 
Israel, and it is not so much their existence but their 
powerlessness that is the focus of the trial speech.
The second half of the trial speech begins 
with YHWH’s declaration that he has raised up a 
conqueror (v , 2 5 ) , and it continues to ask, 'Who (*1Q ) has 
declared ('T',J17T)* • -that we may know?’ (v.26aa.) The 
fact that none of the deities has been able to declare 
or announce anything is once again underlined (v.26a/3), 
followed by the contrasting statement of YHWH sending a 
herald to Jerusalem (v.27ba). The first half of v.27 is 
a crux interpretum.10 But even if v.27a remains
See Elliger (1978:174-175). McEleneny argues that 
v.27 'should be understood as the quotation of what the 
gods’ "words" referred to in the previous verse’ 
( 1957:442 ), and Whitley’s emendation of v.27a, “’H'TSrT 
(From beginning to Zion I declared), 
although attractive, looks like improving the text. TO is
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ambiguous, we may still be in a position to follow the 
argument from the second half of the verse. YHWH has 
sent a messenger to Jerusalem, and hence he is 
distinguished from these so-called deities which are no 
more than empty statues (vv.28-29).
Our analysis of this trial speech confirms 
that it contains the three elements of the summons to 
court, the question introduced by *’£5, and YHWH ’ s 
proclamation that only he is in sovereign control of all 
historical events. In this particular pericope, the 
deities are challenged on their divinity and 
subsequently condemned as powerless. Therefore, apart 
from YHWH and the nations, there are these deities 
present at the trial. But it is interesting to note that 
although in the first half they are addressed in the 
second person, towards the end of the speech they are 
once again referred to in the third person. There seems 
to be yet another important party to whom the trial 
speech is being directed, but their presence remains 
very much in the background.
This second trial speech also reveals that 
the point of dispute is not simply who has roused up
perhaps idiomatic rather than corrupt.
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Cyrus, but rather who is really in control of past and 
future happenings and thus is powerful enough to be 
worthy of a divine title. As we have noted before, 
Westermann is correct when he insists that such a trial 
to determine the validity of divine claims of YHWH and 
the deities of the nations has no Sitz irn Leben in 
Israel’s legal life (1964b:135). The 'we’ and 'us’ in 
YHWH’s speech could hardly be the people of Israel, for 
they have never found themselves in such a privileged 
position as to decide if YHWH is indeed God. Commenting 
on Isa 41:1, Westermann mentions the idea that the 
background of the trial speeches may lie in the 'age-old 
concept, widespread in the ancient east, of a heavenly 
court’ (1966:55), but he does not develop it any 
further. In fact, the motif of the heavenly council is 
present in the Hebrew Bible as well as in Isaiah 40-55. 
In Ps 82, where a trial takes place in the heavenly
council (v.l), the judgement apparently is also
concerned with this question of divine identity
(vv.6-7). Moreover, whenever YHWH speaks in the first 
person plural 'we’, it seems that the context is none 
other than the heavenly council (cf. Gen 1:26; Isa 6:8). 
Furthermore, Seitz agrees with Robinson (1944; whom he 
consistently misreads as Rowley) and Cross (1953) that 
the scene of Isa 40:1-8 is also the heavenly council 
(1990:231 & 243; 1991:197-199). Therefore, it is perhaps 
only reasonable for us to conclude that the trial
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speeches involving YHWH, the nations, and their deities 
are based on this common Ancient Near Eastern 
mythological idea of the heavenly council. As Jacobsen 
points out, '[t]he highest authority in the Mesopotamian 
universe was the assembly of the gods5 (1976:86).
4.4 Isaiah 43:8-15
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08 Bring out a people blind but there are eyes,
And deaf but it has ears.
0 9 Let all the nations be assembled together,
And let peoples be gathered.
Who among them will declare this?
And former things will they make us hear?
Let them present their witnesses and be vindicated,
And let them hear and say: it is true.
1 0You are my witnesses - the oracle of YHWH,
And my servant whom I have chosen;
So that you may know and believe in me,
And you may discern that I am he.
Before me no El was formed,
And after me none will exist,
11 I, only I, am YHWH,
And none apart from me is a saviour.
1 2It is I who have declared and saved, [stranger.
And I have made heard, and was not among you a
And you are my witnesses - the oracle of YHWH,
13 11And I am El, and also from beginning I am he.
Ht ’ s supported by £l°  , can mean 'from today’,
as the article may be omitted in poetry; thus NRSV has 
'henceforth’. Nevertheless, all the ancient versions 
seem to read It is possible that they are trying
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And none from my hand can deliver,
I shall work and who will reverse it?
14 Thus said YHWH,
Your redeemer, the Holy One of Israel:
Because of you I have sent to Babylon,
1 2And I will bring down bars, all of them,
1 3And Chaldeans in the ships of their cry. 
loI am YHWH your Holy One,
The creator of Israel your king.
The pericope begins again with a summons to 
trial (vv.8 and 9aa), raises the question introduced by 
“’ft (v . 9ajS ) , and concludes with YHWH ’ s repeated 
self-predications (vv.11-13). But there is also a 
significant middle section (vv.9b-10) which discusses
to interpret a word which resists a literal translation, 
but it is also possible that is an idiom meaning
'from the first day’, 
i 2 Our translation agrees with Elliger (1978:331) and 
many others to follow S (vectes) in repointing K ’s 
D'TP'TD into □'’TT'HD, which apparently is suggested by the 
context (Watts 1987:128). Both © ((pevyovra^) and 6
(''rwqh), however, support Hi.
1 3 Barnes (1928) paraphrases the difficult line as 
'Chaldeans in their noisy ships’ (254), asking, 'What 
ancient ship whether of oars or of sails was ever 
handled without much shouting?’ (253).
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the new issue of the witnesses and reveals the presence 
of Israel as one of the parties in the heavenly council. 
Finally, an epilogue (vv.14-15) is attached to the trial 
speech proper, elaborating on the claim of YHWH’s 
sovereignty (v,13a|3-b).
Commentators agree that the very first line 
of this trial speech refers to none other but Israel. 
They are a people (01?) clearly distinguished from 'the 
nations’ (EPlUn) or 'peoples’ (D^QK^p) in v.9aa. However, 
why is Israel described as 'blind but there are eyes / 
deaf but it has ears’ (v.8)? The description is 
generally understood to represent their stubborn and 
rebellious attitude towards YHWH, and readers are 
usually referred to Isa 42:18-21 for a fuller 
elucidation of this specific motif. In the last chapter, 
we have already explained that in 42:18-21 as well as in 
other passages like Isa 29:18; 35:5; 42:7, 16; the
primary sense of blindness and deafness refers to the 
oppression of Israel in exile with a positive hope for 
divine deliverance. Now if we read Isa 43:8 without 
being influenced by the secondary nuance of spiritual 
obstinacy in Isa 42:18-21, it is entirely possible to 
acquire the impression that here YHWH is in fact 
encouraging rather than reproaching his people. Israel 
in exile is indeed blind and deaf because of the 
oppression from Babylon, nevertheless, the people still
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have eyes and ears and are therefore able to serve as 
YHWH’s witnesses in the trial.
Witnesses are called during the trial to 
substantiate the claims of the disputing parties. The 
nations are challenged to present their witnesses so 
that their deities may be shown to have authority over 
historical events and are therefore truly divine. As we 
have noted before, the things to declare (v.9a/3) are not 
necessarily in the future, for it is not a 'prediction 
proof’. Israel is called in to bear witness to YHWH’s 
powerful acts of salvation in the past, and these divine 
acts testify to the sovereign power of YHWH over human 
history. The consequence of such testimony is that 
Israel will know and believe in YHWH (v.lOba), and this 
seems to be precisely the intention of the trial 
speeches. This is the reason why all along we may have 
the feeling that these speeches are not so much against 
the nations or their deities as for Israel, who finds 
himself in a state of utter powerlessness and requires 
to be reminded once again of the power of YHWH. Israel 
does not need any more rebukes; his blindness and 
deafness are basically signs of being sinned against 
rather than sinning. When the people of Israel in exile 
are desperate for proofs of YHWH’s sovereignty, the 
prophet declares, niTT-MU DPlK ( You are my witnesses
the oracle of YHWH; v.lOaa). Such is the dramatic
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irony of the trial speeches.
The following two sections (vv.9b-10 and 
11-13) of the trial speech appears to balance each other 
in a chiastic manner:
A. v. 9b The deities have no witness
B. v . 10a You are my witnesses
C. v . 10 ba You may know + believe + discern
D. v. 10b|8 Only YHWH
D ’ . v. 11 Only YHWH
C ’ . v . 12a I declared + saved + announced
B ’ . v .12b-13aa You are my witnesses
A ’ . v . 13 a/3 - b YHWH is sovereign
The chiastic structure may not be a perfect one, but it 
does at least help us to see the integrity of v.l2a, 
where we need three verbs to balance the other trio in 
v.lOba. Williamson’s suggestion (1979) to have the two 
verbs 'iriW?'1rn and reversed is indeed attractive,
but unfortunately it is without any textual support. 
After all, TO is not an impossible reading, if only we 
ignore its accentuation to follow instead the example of 
the counterpart in v.lOba. The focus of the argument is 
not about abstract monotheism but rather the practical 
and immediate question of whether YHWH is the one who 
has the sovereign power to save Israel.
Apart from affirming that he is the only
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saviour, YHWH also professes that he is El (v.l2b/3). The
identification is so complete that YHWH can proclaim
that in fact all along he is El (v.l3aa); there has not 
been another El before YHWH, and there will not be one 
after him either (v. 10b/3), Why is there such an 
eagerness to identify YHWH with El? If these trial 
speeches are set against the background of the heavenly 
council, then we may understand YHWH’s profession to be 
El as a self-proclamation of the highest authority and 
ultimate power. By the witness of Israel, YHWH is shown 
to be the God who is powerful enough to declare and 
accomplish his will in human history for the salvation 
of his own people. Since there is no credible
substantiation for any competing claim, YHWH is 
acknowledged to be the supreme authority in control of 
all events past and future, or El in the heavenly
council. It is interesting to observe how such a great 
'monotheistic5 confession is being worked out from the 
background and the language of full-blown mythological 
polytheism (cf. Labuschagne 1966:144-146).
Last of all, vv. 14-15 may be taken as an 
epilogue (just like 41:5-7) attached to the trial speech 
in order to elaborate on this sovereign power of YHWH. 
The text of v.l4b is far from satisfactory, but the idea 
of YHWH, who is the redeemer and king of Israel, acting 
on behalf of his people against Babylon may still be
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recognizable. If YHWH decides to deliver Israel by 
defeating Babylon, no one will be able to reverse it 
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Draw near together,
The refugees of the nations! 
They do not know - those who carry 
Their wooden idol,
And those who pray to El - 
He will not save.
2 1Declare and bring near!
In fact, consult together!
Who has announced this from of old?
In time past declared it?
Is it not I, YHWH?
And none other is God apart from me; 
El victorious and a saviour,
None except me.
2 2 Turn towards me and be saved,
All ends of earth!
For I am El, and there is none other,
2 3 By myself I have sworn.
From my mouth has come justice,
A word, and it will not turn back. 
For to me every knee will bend,
Every tongue will swear.
24 Only in YHWH - one has said of me - 
Are justice and strength;
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To him one will come,
And all those angry at him will be ashamed.
2°By YHWH they will be vindicated and glorified - 
All Israel’s seed.
The delimitation of this pericope remains a 
controversy among' commentators. Sawyer (1986:99) 
recognizes only the two verses of vv. 20-21 as
constituting the trial speech, whereas Schoors
(1973:233-238) wants to defend the integrity of the 
entire passage from vv.18 to 25. Whybray (1975:110) 
and Westermann (1966:140) are both of the opinion that 
vv.18-19 are independent from the trial speech of 
vv.20-25, but Melugin thinks that the trial speech
comprises vv.18-21, with vv.22-25 'display[ing] the
genre of an exhortation’ (1976:128). If the pattern of 
the other three trial speeches (Isa 41:1-7, 21-29; and
43:8-15) is to be followed, then v.20 must be seen as
the proper starting point of this pericope with the 
summons to trial issued by YHWH. The messenger formula 
at the beginning of v.18 is in fact not found in any of 
the other trial speeches either. That is why we have 
already discussed vv.18-19 as a disputation pericope in 
chapter two.
The trial speech beginning at v.20 again is
seen to comprise the three elements of a summons to
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speak (v . 20-21a) , the question introduced by '’ft 
(v.21ba), and YHWH’s self-predication (the rest of 
v .2lb). However, there are three reasons why in our 
opinion the trial speech continues beyond v .21. Firstly, 
while the nations are said to be 'praying to El who will 
not save’ (v.20b,8), YHWH later declares himself as 'El 
victorious’ (v.21by), and further on the climax appears 
to have been reached when YHWH finally affirms, 'For I 
am El’ (v.22b). This last self-predication of YHWH must 
be seen as part of the trial speech, the focus of which 
is upon this question of who really is the sovereign 
God. Secondly, YHWH’s invitation to 'all ends of earth’ 
'to turn towards him and be saved’ (v.22a) is a forceful 
answer to the derelict state of 'the refugees of the 
nations’, who are praying to an idol powerless to save 
them (v.20b). Without vv.22-23, the proclamation of YHWH 
as 'a saviour’ will be deprived of a significant 
dimension of its content. Thirdly, vv.20-23 are a 
continuous speech of YHWH addressed to a non-Israelite 
audience (cf. v.20), whereas vv.18-19 are a speech 
directed clearly towards Israel. However, vv.24-25 look 
like once again an epilogue attached to the trial speech 
proper; they represent perhaps the nations’ response 
reiterating the uniqueness of YHWH as well as his saving 
purpose particularly for Israel.
The restriction of the trial speech to
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vv.20-23 carries two implications. On the one hand, by 
excluding the allusion to the motif of creation in v.18 
from the trial speech, we may report that the claim of 
YHWH’s supremacy in authority and power is being argued 
and defended without any reference to him as the 
creator in all the four trial speeches. On the other 
hand, the exclusion of the mentioning of Israel in v .25 
from the trial speech proper also highlights the nations 
to be the recipients of YHWH’s salvation. Schoors 
maintains that both 'all ends of earth’ and 'every knee 
and tongue’ refer to 'the totality of Israel’ 
(1973:236), but it is obviously forcing a very unnatural 
reading on to the text. This is a trial speech which 
concludes with so deep a conviction of YHWH being the 
only God and saviour that even the nations will have to 
turn towards him in order to be saved. However, 
Stuhlmueller’s thesis (1970:196) that Deutero-Isaiah’s 
idea of world redemption is being developed from the 
concept of cosmic creation must be treated with caution, 
for there appears to be no such connection found in this 
trial speech, which argues for a logical foundation of 
the confession of YHWH as 'El victorious and a saviour’.
4.6 Summary
Our examination of the four pericopae which 
form-critics have classified as trial speeches between
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YHWH and the nations within Isaiah 40-55 may result in 
the following four observations:
Firstly, the four pericopae, namely, 
Isa 41:1-7, 21-29; 43:8-15; and 45:20-25, may indeed be
identified as trial speeches. They all contain the three 
elements of YHWH’s summons to speak before the court, 
the central question of dispute introduced by "’ft (who), 
and YHWH’s self-predication that he alone is the one God 
with supreme authority and sovereign power. In three of 
the four passages, we find also an epilogue attached to 
the trial speech proper. Irons’ distinction between the 
plaintiff’s appeal (41:1-5; 43:8-13; and 45:20-21) and
the judge’s speech (41:21-29) is difficult to sustain, 
as YHWH seems to be both the one presiding' over the 
trial (41:1a, 21; 43:9; and 45:20) as well as the one
arguing for his own case (41:4, 28; 43:11-13; and
45:21-23 ) .
Secondly, the issue on trial is the divinity 
of YHWH and the deities of the nations. The Sitz im
Leben of such a trial is neither the city gate nor the
cult, for this is not a question that Israel is capable 
to decide. We agree with Westermann that the heavenly 
council is the only legitimate context where the
competing claims of divine identity may be settled.
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Thirdly, the proofs of YHWH’s sovereignty
and uniqueness are not predictions about future
happenings but rather his control over events past,
present, and future. The existence of the other deities
is a reality never to be ignored in the exile, but
Israel in his weakness is called upon to be the witness
of YHWH’s powerful saving acts. The trial is conducted
not just to discredit the pagan deities before the
nations, it is more fundamentally aimed at the people of
Israel in exile, reminding them of YHWH's ability to
i  4save and help them. Even the last trial speech in 
Isa 45:20-25, which is addressed entirely to the 
nations, finishes with an epilogue reiterating YHWH’s 
saving purpose for Israel. The intention of these trial 
speeches is clearly for the encouragement and support of 
the people of Israel.
Finally, the trial speeches have not 
referred to YHWH’s power in creation as evidence of his 
sovereignty. In the trial speeches YHWH proclaims 
himself to be El and the only saviour, and the nations 
must turn to him in order to be saved. But this
This is what Harner distinguishes between a 
'direct* audience, to whom the speeches are ostensibly 
addressed, and an 'indirect’ audience, for whom the 
prophetic message is actually intended (1988:160).
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'universal* appeal of YHWH5s salvation is not related at 
all to the motif of cosmic creation.
Many form-critics also regard Isa 44:6-8 as 
another trial speech pericope. Although the three 
elements of a trial speech may be found here, the divine 
speech begins with the concluding self-predications 
before any argument even gets started. Moreover, the 
focus of the passage appears to be the comforting of 
Israel rather than the claim of YHWH*s sovereignty. In 
our opinion, Isa 44:1-8 may best be considered as an 
oracle of salvation, as the presence of the messenger 
formula together with the word of comfort have clearly 
indicated. It is to these oracles of salvation that we 





When Begrich (1934:81) announces he has 
identified in Deutero-Isaiah and Jeremiah several texts1 
as prophetic imitations of the priestly oracle of 
salvation ( Heilsorakel ), his hypothesis comprises two 
significant arguments in relation to the structure of 
the form as well as the Sitz im Leben of the genre. On 
the basis of his discussion of its various elements, we 
may reconstruct the form of the priestly oracle of 
salvation as follows:
(1) Introductory formula, 'Do not fear’;
(2) Direct address;
(3) Basis of help (a nominal sentence);
These texts are Isa 41:8-13, 14-16; 43:l-3a & 5;
(44:2-5); 48:17-19; 49:7 & 14-15; 51:7-8; 54:4-8; and
Jer 30:10-11 = 46:27-28.
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(4) Expression of hearing (perfect tense); and
(5) Announcement of future (imperfect tense).
2However, Begrich subseqiiently modifies his view on the 
structure of the genre, as he expands at the same time 
the list of priestly oracles of salvation in 
Deutero-Isaiah to include twenty-four pericopae 
( 1963: 14-16 ) .3 In its complete form the oracle of 
salvation is now shown to contain the following 
threefold form:
(1) Announcement of YHWH’s intervention;
(2) Consequence of YHWH’s intervention; and
(3) Purpose of YHWH’s intervention.
Missing from the new structural outline are the formula, 
'Do not fear’, the direct address, and the nominal 
substantiating clause.
While Begrich’s revised structure of the 
oracles of salvation in Isaiah 40-55 is supported by von 
Waldow (1953:12-13), Westermann (1964a:357-365) seeks to 
reformulate the same structure in a more specific way:
In his Studien zu Deuterojesaja (BWANT 77), which 
was first published in 1938. Our page reference is to 
the 1963 reprint edition (ThBii 20 ).
They are Isa 41:8-13, 14-16, 17-20; 42:14-17;
43:1-7, 16-21; 44:1-5; 45:1-7, 14-17; 46:3-4, 12-13;
48:17-19; 49:7 & 8-12(13), 14-21, 22-23, 24-26; 51:6-8,
12-16; 54:4-6, 7-10, ll-12+13b, 14a+13a-17; 55:8-13.
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(1) Address (Anrede);
(2) Assurance of salvation (Heilszuspruch): 'Do 
not fear’ ;
(3) Substantiation (Begründung):
(a) nominal: (I am with you, I am your God),
(b) verbal: (I strengthen you, I help you);
(4) Outcome (Folge): for the supplicant and 
against his enemy; and
(5) Goal (Ziel).
Westermann’s analysis helps him to identify six
pericopae in Isaiah 40-55 as oracles of salvation
(1964b:118),4 and to allocate form-critically the other
salvation speeches without the formula, 'Do not fear’,
into a new genre called the proclamation of salvation
(Heilsankündigung) . Nevertheless, as Boadt observes,
'even a short examination of these passages 
will reveal that they often do not follow 
the sequence of Westermann’s pattern (e.g., 
two sections will be mixed together or 
reversed), nor do any of them contain fully 
all of the elements found in the outline’ 
(1973:21).
Isa 41:8-13, which has been taken by Westermann as a 
model for the genre and is supposed to represent the 
fullest example of it, does not contain the last
They are Isa 41:8-13; 41:14-16; 43:1-4; 43:5-7;
44:1-5; and 54:4-6.
168
element, the goal (Ziel). Thus in a more recent rehearsal 
of the structure of the oracles of salvation in Isaiah 
40-55, this last element of the goal has been dropped 
(Westermann 1987:36). On the other hand, in his 
comparison of the salvation oracles in Isaiah 40-55 and 
some extra-biblical passages, Harner (1969:419 and 423) 
proposes an essential structure consisting of four 
elements:
(1) Direct address to the recipient;
(2) Reassurance, 'Do not fear’;
(3) Divine self-predication; and
(4) Message of salvation.
He adds that '[t]he order of these elements may vary, 
some may be repeated, and the address and the 
self-predication may be omitted if this information is 
available from the context’ (424). Judging from the 
diversified opinions on the formal elements of the 
genre, we may be justified in re-examining the structure 
of the oracle of salvation pericopae with an open mind.
Nor is the question of the Sitz im Leben of 
these oracles of salvation a well settled one. Begrich 
calls the oracles 'priestly’, because he thinks he has 
re-discovered the genre of Heilsorakel which is no 
longer preserved in the Psalter. Scholars observe in the 
lamenting psalms a sudden reversal of mood towards the 
end, whereby the supplication changes into thanksgiving
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or praise. Such a reversal may be explained by an oracle 
of salvation pronounced by the priest, assuring the 
worshipper that the petition is heard and granted by 
YHWH (KUchler 1918:298-301).° However, Begrich’s classic 
thesis is questioned by Conrad (1981), who points out 
that the major problem with Begrich’s argument is that 
his investigation has been confined to Isaiah 40-55 
only, and hence he pays no attention to the divine 
oracles appearing as answers to lament in the psalms.6 
According to Conrad, the structure of these divine 
oracles is significantly different from that of those 
identified in Isaiah 40-55 by Begrich. Moreover, when 
other divine oracles are found to share a similar 
structure to that outlined in Begrich’s examples, they 
are not answers for a lament, but rather encouragements 
given to someone who has a task to perform. It is 
interesting to find Conrad changing his mind more than 
once. In his unpublished doctoral thesis (1974:52-118), 
he first identifies the five Isaianic texts usually 
designated as oracles of salvation (i.e., 41:8-13,
14-16; 43:1-4, 5-7; and 44:1-5) as reflecting a common
Kiichler’s proposal, while accepted by many, has 
not gone unchallenged. See Kilian (1968:172-185).
Conrad cites the following examples from Kuchler: 
Pss 12:5; 21:8-12; 60:6-8=108:7-9; 75:2ff; 81:6-16;
91:14-16; and 95:8-11.
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structure of the single Gattung of the 'Vocational 
Exhortation’. Subsequently, in another article entitled 
'The "Fear Not" Oracles in Second Isaiah’, he states 
categorically that these texts 'do not represent a 
uniform structure and a common Gattung’ (1984:132). But
in yet another essay he asserts that these five texts 
'follow the sterotypical structure of the War Oracle 
used to address a king who is threatened by a military
rj
threat to his kingship’ (1985a: 100). Such wavering of 
one’s judgement may have revealed precisely the limited 
horizon of form-critical analyses.
According to von Waldow, the salvation 
oracles found in Isaiah 40-55 are not imitations of a 
priestly genre; they are rather actual speeches spoken 
by the prophet in the cult (1953:86-103). The messenger 
formula, the concreteness of details in the salvation 
promises, and the regularity in structure all indicate
For a more detailed argument, see Conrad 
( 1985b:79-107 ) . This seems to be his f inal position, 
which is sustained in his subsequent publications 
(Conrad 1988b:75-77; 1991:34-82). Cf. also Merendino
(1972:13-38). However, Dion (1967 and 1970) remains 
unconvinced of the distinctiveness of the 'fear not’ 
formula for the holy war phraseology, and Conrad is 
perhaps mistaken in citing him as one who has 'suggested 
that the Gattung has some relation to the traditions of 
Holy War in Israel’ ( 1981 : 242,n .35).
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that these pericopae belong to a prophetic genre, and 
that they are proclamations uttered in their original 
setting. On the other hand, H a m e r  also argues that the 
close parallels 'in general structure and in detail’ 
between the salvation oracles in Second Isaiah and the 
extra-biblical salvation oracles 'suggest that in both 
cases we are dealing with a well-defined, self-contained 
pattern of speech’ (1969:425). Thus if, after Conrad’s 
criticism, there may not be sufficient evidence to label 
the oracles as 'priestly’ , it is perhaps still 
reasonable to continue using 'oracle of salvation’ to 
identify the genre in Isaiah 40-55.
5.2 Isaiah 41:8-16
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1 6
0 8 But you, Israel, my servant,
Jacob, whom I have chosen,
Seed of Abraham, my lover:
0 9 Whom I have strengthened from the ends of the earth, 
And from its corners I have called;
And I have said to you, you are my servant,
I have chosen you, and I have not rejected you. 
10.Do not fear, for I am with you,
Do not be afraid,8 for I am your God;
I have empowered you, indeed I have helped you,
Indeed I supported you with the right hand of my
[victory.
Cf. Isa 41:23. Some Hebrew Mss do have 3FIE7F1 
(Elliger 1978:132-133).
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i 1Look! They will be ashamed and be humiliated - 
All those being angry with you;
They will become like nothing and perish - 
Those in dispute with you;
1 2You may seek them but will not find them - 
Those in contention with you;
They will become like nothing and like naught - 
Those in battle with you.
loFor I am YHWH your God,
Strengthening your right hand;
The one saying to you: Do not fear,
I myself have helped you.
14 Do not fear, worm of Jacob,
9Dead ones of Israel;
I myself have helped you - the utterance of YHWH, 
And the Holy One of Israel is your redeemer.
1 5 Look! I have made you a sharp threshing-sledge,
9  ( jm ’ s ’’TlO is repointed to after Q , A, 0, and ® .
Driver’s suggestion (1935:399), which BHS follows, of an 
emendation to fib corresponding to an Akkadian word mutu 
meaning 'louse’ or 'cornworm’ appears to be on shaky 
ground according to Schoors (1973:59-60). On the other 
hand, Westermann’s proposal (1966:63,n .1) to add the 
phrase f̂ittffi- seems unnecessary when the poetic line 
is compared to those preceding it.
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New, double-edged;
You will thresh mountains and you will crush (them), 
And hills you will make like chaff,
16 You will winnow them and wind will carry them,
And a tempest will scatter them.
And you yourself will rejoice in YHWH,
In the Holy One of Israel you will boast.
Isa 41:8-16 is usually taken to comprise two 
independent oracles of salvation, each exemplifying the 
full structure of the genre.10 Both begin with the Anrede 
(vv.8-9 and 14a) and the Heilszuspruch, 'Do not fear’ 
(vv.lOa and 14aa), followed by the Begründung in nominal 
clauses (vv.lOa & 14bß) and verbal clauses with the 
perfect tense (vv.lOb and 14ba+15a), then finally 
conclude with the Folge (vv.11-12 and 15b~16a) and the 
Ziel (v,16b). The analysis is almost perfect except for 
v.13, which cannot be regarded as the final Ziel of the 
first oracle. It is considered to be either a repetition 
of the Begründung or, as Schoors puts it, 'an oracle of 
salvation in nuce’ (1973:58), and in both instances the
See for example the table in Schoors (1973:47). 
The only exception to this form-critical unanimity is 
Merendino (1981:135-178), who discusses these verses 
together as one pericope. But he continues to see it as 
consisting of two parts, divided between vv.13 and 14.
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verse appears to be something extra to the formal 
structure of the genre. Perhaps this is the very first 
hint to caution us against squeezing the text into an 
ideal scheme which may exist only in theory.
Apart from v.13, there are yet two other 
problem areas. First of all, according to the above- 
mentioned analysis, the Anrede in the first oracle 
(v.8-9) is much more elaborate than that of the second 
oracle (v,14a). But v.9, though being part of the 
Anrede, is very similar to the verbal clauses of the 
Begiiindung in v.lOb in terms of both content as well as 
syntax. Without ignoring the strong continuity between 
vv.8 and 9, it is however possible to consider vv.9 and 
10 as a series of divine self-predications uttered in 
support of the Heilszuspruch, 'Do not fear’. Moreover, 
the parallel between vv.9-10 and 13-14 is too obvious to 
be overlooked:
v . 9a 
v . 9b 
v . 10a 
v.lOb
v . 13a 
v . 1 3b 
v . 14a 
v . 14b
Thus it seems to make better sense if these four verses 
are taken together as two parallel units echoing one 
another, rather than having each verse assigned to a 
different motif in two allegedly disconnected
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pericopae, Secondly, having established the
corresponding relationship between vv .9-10 and 13-14, we 
are further prepared to argue for the same regarding 
vv.11-12 and 15-16. That vv.11-12 belong together is 
beyond dispute. But to separate v.!5a from its following 
lines by classifying it as the end of the Begiiindung 
originating from v.l4b is to turn a blind eye to its 
opening interjection, /T3JT (Look! ), the counterpart of 
which in v.lla clearly marks off the beginning of a new 
part. Despite the fact that the verbal clause is in the 
perfect instead of the imperfect tense, v .15a initiates 
an extended metaphor that continues into vv.l5b and 
16a.12 On the other hand, the persuasiveness of a 
concluding Ziel to be found in v.l6b is not at all 
mandatory, for its presence is not always required in 
the other oracles of salvation. We are therefore not
i 1
The fact that there appears to be another Anrede 
in v.l4a does not necessarily indicate the beginning of 
a new oracle. In Isa 44:1-2 we also find a second Anrede 
(v.2b) almost right after the first one (v.l).
1 2 The switching into the second person feminine 
singular suffixes in vv.14 and 15a is obviously due to 
the introduction of the feminine image of the 'worm*, 
and does not inevitably dictate a separate motif from 
its surrounding texts. In fact, the distinct continuity 
of the thematic contents in vv. 13-14 and 15-16 must be 
deemed a much more significant pointer for the 
determination of poetic units.
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without sufficient ground to affirm the integrity of 
vv.15-16 in parallel to that of vv.11-12.
As a result, Isa 41:8-16 must not be 
considered as two independent oracles of salvation, only 
subsequently put together on some Stichwort principle. 
It is rather a very balanced but less sophisticated 
pericope consisting of three elements, namely, the 
address (v.8), the assurances (vv.9-10 and 13-14), and 
the promises of salvation (vv.11-12 and 15-16). The same 
formula is used twice; hence the linking “O  at the 
beginning of v.13.
YHWH is seen here addressing his people in 
exile as 'my servant’ ( )  , 'one whom I have chosen’ 
(TprHTtS ) , and 'my lover’ ( )  • The last word
should not be understood as a description of Abraham, 
just as v.9a is precluded from being taken as an 
allusion to Abraham by the two second person masculine 
singular suffixes, and spninp, which clearly
define the relative particle as referring back to
the opening word of v.8, /’THX'] (pace Conrad
1974:134-137). Moreover, v.9b almost repeats immediately 
the series of this threefold address, but substituting 
'’37TK with the phrase (and I have not rejected
you). Now the reference to 'rejection’ is not only an 
opposite parallel to 'election’, for the same verb OKQ
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is found in another oracle where the context is
undoubtedly the marital relationship between YHWH and
his people portrayed as his wife (Isa 54:6). Thus the
1 3translation of Z and B of 'OHX into 'my friend’ is not 
only weak but inaccurate. When the verb appears in
yet another oracle (Isa 43:4), it is again pointing to a 
much deeper bond than mere friendship.
Nevertheless, the motif of YHWH’s marital 
relationship with his people, though not to be ignored, 
does not constitute the major focus of this oracle. The 
assurances in the pericope (vv.9-10 and 13-14) 
repeatedly draw our attention to YHWH’s strengthening 
(pin) and helping (*1127) Israel. Interestingly enough, 
these two words play a key role also in the preceding 
verses, where the idol worshippers are seen desperately 
helping (nty, v.6) and strengthening (pip, v.7) each 
other and their deities. The dramatic contrast must be
'top <Pl\ov fj,ov ’ and ' amici mei’; see Watts 
(1987:99). North’s remark that "Onk 'implies a more 
intimate relationship than '"’I H , the usual word for "my 
friend/companion"’ (1964:97) falls short of drawing out 
the implicit imagery of marriage, whereas his citing of 
2Chr 20:7 and James 2:23 (together with the two 
translations mentioned above) does suggest a subsequent 
tradition in understanding Abraham as a 'friend’ of God, 
but it has no immediate relevance to our exegesis of 
Isa 41:8.
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deemed deliberate, and it certainly lends support to the 
argument that the opening word nriK'l (but you) is not to 
be taken as a stereotyped feature of the Gattung 
referring to some unrecorded lamentations, but rather an 
important device by which the prophet links the present 
oracle to its literary context.14 A similar ironic 
comparison may also be identified in the reiteration of 
YHWH choosing Jacob ( ̂ I T T Q , vv.8aß and 9b/3 ) , for in 
both 40:20 and 41:24 we read that it is rather the idol 
worshippers who are choosing (‘TÖ) their deities. In 
other words, the people of Israel are reassured that 
YHWH is not the same as the nations’ deities, who stand 
in need of being chosen and strengthened by their
That HPlX*] is considered to be part of the Gattung 
formula is a commonly accepted notion among 
form-critics. Whybray is in fact speaking for the group 
when he explains that the word 'indicates a connexion 
with something which has gone before, but not 
necessarily with the preceding section in the book as it 
is now arranged’ (1975:63). Conrad argues most 
vigorously against it first in his dissertation 
(1974:179), and repeats his argument in a subsequent 
essay (1984:132), However, we do not agree with him that 
'[t]he adversative waw sets up a contrast between the 
actions of "you" (Jacob/Israel) in xli 8ff. and the 
actions of the nations described in the preceding 
verses, xli 5-7’ (ibid.). In our opinion, the contrast 
is rather between what YHWH is doing for his people and 
what the nations are doing for their deities.
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worshippers, not to mention the impossibility of their 
being' able to help anyone. On the contrary, it is YHWH 
who has not only chosen his people, but he is also going 
to strengthen and help them in their needs. The 
paramount concern as expressed in the assurances of this 
oracle of salvation is still the power of YHWH vis-à-vis 
the lack of it among the deities of the nations.
The underlying theme of divine and human 
power becomes transparent once again in the promises of 
the oracle of salvation (vv.11-12 and 15-16). Firstly, 
the power of Israel’s enemies 'is in inverse proportion 
to their violence’ (North 1964:98). Here the phrase 
DSIOÌ (v,12ba) reminds us of Isa 40:17 and 41:24,
where the nations are reduced to be 'like nothing’ 
(piO) and 'less than nil’ (SSKQ), or their deities are 
condemned as 'less than nothing’ ( pKQ) and their deeds 
as 'less than nil’ = DSKQ ) . Secondly, the feeble
'worm of Jacob’ and the despondent 'dead ones of Israel’ 
(v.l4a) are being transformed into 'a sharp threshing- 
sledge’ (v.l5a), capable of crushing mountains. Here the 
full impact of the poetic hyperhole must not be 
imperilled by historical questions like whether Israel 
is ever given an aggressive role elsewhere in Isaiah 
40-55, or whether YHWH is to raise Israel afresh to
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become a military superpower. ' Hamlin's idea that these
'mountains and hills’ have ‘a double significance. . .as
foundations of the earth and the dwelling place of
gods’, and hence 'they are historical symbols of the
idolatrous pride of nations’ (1954:189) is attractive
though difficult to confirm, but the imagery of the
chaff being carried away by a tempest (rHI?p) does
remind us of Isa 40:24, where the same imagery is
employed precisely to undercut the conceit of the
earthly rulers. Nevertheless, we should avoid too
precise historical interpretations, because the nations
and their deities are always closely linked together in
Isaiah 40-55. Thus we cannot agree with Westermann that
'Deutero-Isaiah’s real intention was to 
say, in a deliberately cryptic way, that 
God is proclaiming to Israel, "Behold, I 
make of you an instrument capable of 
overcoming the obstacles set up by your 
foes, which separate you from your 
homeland’ (1966:65).
Taken together with Isa 41:11-12, vv.15-16 must also
refer to Israel’s enemies, Schoors is correct in saying
that Westermann is only evading the problem, for 'even
this explanation cannot be dissociated from the enemies
1 5
See Whybray, who remarks that '[t]he metaphor is a 
curious one’ (1975:65), or Westermann, who observes that 
'[t]he metaphor of threshing in v.l5a fits. . .not with 
the object "mountains and hills" in 15b’ (1966:65).
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activity’ (1973:65-66). However, we do not think these 
enemies, as Schoors argues, are 'the small neighbouring 
nations’ only, otherwise the dimension of the deities’ 
power would be irrelevant. Nothing less than a complete 
reversal of Israel’s fortunes is promised in this oracle 
of salvation: puny Israel is to be empowered by his God, 
whereas his adversaries are shown to be transient and 
weak before YHWH, who is alone the powerful redeemer 
ready to help Israel. The predominant theme of power in 
this pericope is even more unequivocally brought out 
when the oracle is read within its literary context; the 
subtle contrast between YHWH’s sovereignty and the 
idols’ impotence serves as the assurance of the promise 
that Israel will receive help and strength while his 
enemies are doomed to total nullity. Whether the 
pericope is a war oracle issued to the community as king 
(Conrad 1985:104-108) must depend on how far the 
conflict is expected to be overcome by the people 
themselves. Here we must turn to the other oracles of 
salvation for more information.
5.3 Isaiah 43:1-7
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Your creator, O Jacob,
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and your shaper, O Israel:
Do not fear, for I have redeemed you,
I have called you by your name, you are mine.
0 2When you pass through the waters, I shall be with you, 
And through the floods, they will not drown you; 
When you go through fire, you will not be burned,
And flame will not consume you.
03 For I am YHWH your God,
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The Holy One of Israel, your saviour.
I have given Egypt (as) your ransom,
Kush and Saba in return for you.
04 More than that16 you are precious in my eyes,
You are honoured, and I myself have loved you.
1 7And I shall give humanity in return for you,
Maalstad (1966:513) challenges the legitimacy of 
translating here as 'because’ (¡veil or darum dass),
and he correctly notes that '"IS/KQ occurs otherwise 
nowhere in the Hebrew Bible with this meaning. He also 
points out that in Eccl 3:22 means 'more than
that’» Cf. Josh 10:11; Judg 16:30; 2Sam 18:8; and 
2Kgs 6:16, However, his further suggestion of “12/KQ (niehr 
als Assur) must be deemed too far-fetched to be worth 
considering.
1 7 The conjectural emendations of either flQ'lK 
(countries) or (islands) are scholarly attempts to
improve on lit, whose D'TK, looking a bit strange, 
nevertheless enjoys almost unanimous textual support. 
© ’ s ctvOpcdirovs ttoW o v s (many peoples) and S ’s X *’72725? 
(peoples) appear to be interpretations rather than 
variant readings, while £>a has the H added to DTK only 
above the line. Otherwise, S b , 6, and 2? all support 1R. 
Maalstad’s suggestion ( 1966:513 ) to revocalize it as Q*TK 
(Edom) is very attractive, f’or if fay a++en+ion
to Mai 1:2-5, Elliger’s dismissal of it on the ground 
that 'certainly the meagre Edom appears after all very 
unlikely right beside the rich Egypt, Kush, and Saba’ 
(1978:274) looks too hasty. However, even Maalstad 
himself admits that the name 'Edom’ has always been
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And peoples in return for your life.
06 Do not fear, for I am with you;
From East I shall bring your seed,
And from West I shall gather you,
061 shall say to North: Give!
And to South: Do not withhold!
Bring my sons from afar,
And my daughters from the end of the earth,
0 ‘ Everyone called by my name.
And whom for my glory I have created,
Whom I have shaped, whom indeed I have made.
Form-critics are more ready to acknowledge 
the unity of this pericope and its close link with the 
preceding one (Isa 42:18-25). Whybray appears to be in 
the minority when he chooses to follow von Waldow in 
seeing 'two quite separate salvation oracles’ of vv.l-3a 
and vv.5a+3b-7, while at the same time insisting on the
written in full as and in view of the apparent
lack of textual evidence, his opinion that 'the 
defective writing could just as well be coming from a 
later copyist who perhaps wrote by dictation from the 
original author or redactor’ (514) remains an academic 
hypothesis. Thus 1 is to be preferred, with '̂7? 
understood in the collective sense.
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view that the beginning 7TF4H 'refers back not to the
previous passage but to an unrecorded lamentation to
which this oracle is a reply’ (1975:82). Schoors prefers
to view vv.1-4 and 5-7 as two distinct oracles as well,
but he quickly concedes the difficulty in arriving at a
definite conclusion concerning their original connection
and grants a high degree of probability to the thesis of
their original unity (1973:76). On the other hand,
Westermann considers vv.1-4 and 5-7 as two parts of one
single oracle, with 7101? 1 as a deliberate contrast to
42:18-25 (1966:95). Elliger (1978:275-277) and Melugin
have both come to the same conclusion that the pericope
actually consists of three instead of just two parts,
namely, vv.l-3a, 3b-4, and 5-7. Here Melugin’s reasoning
is worth our attention in particular:
'The separation of v.1-7 into three parts 
is reinforced by an examination of the 
content. In v.l-3a Israel is promised that 
Yahweh will be with her during the ordeal 
of fire arid water. This complex of images 
comes to an end, however, with the 
substantiation in v.3a; v.3b-4 use
completely different images in the 
announcement that Egypt, Ethiopia, and Seba 
are given as a ransom in exchange for 
Israel’s life. Again in v,5 the imagery 
shifts; now we are told that Yahweh will 
gather Israel from the four directions’
(1976:105).
While we totally agree that such a tripartite reading of
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Isa 43:1-7 is much more satisfactory than a binary 
approach, not to mention the arbitrary rearrangement or 
deletion of texts which go with the latter, it is yet 
possible to analyse the pericope in an even more precise 
manner.
The isolation of vv.3b-4 to form a single 
sub-unit enables us to see a parallel in both vv.2-3a 
and vv.5b-6. These three promises of salvation all 
contain three poetic lines respectively, and each of the 
promises focuses on a particular dimension of divine 
deliverance: the first one (vv.2-3a) relates to YHWH’s
protection of his people against fire and waters, the 
second one (vv.3b-4) highlights YHWH’s love and thus his 
willingness to pay any ransom for Israel, while the 
third one (vv.5b-6) depicts YHWH’s authority in 
commanding the release of his children from anywhere in 
the world. The three metaphors have not been chosen at 
random. On the contrary, they unmistakably remind us of 
the imprisonment (Isa 42:22), the kidnapping (42:24), 
and the burning' fire (42:25) in the preceding pericope, 
only in the reverse order. Elliger may perhaps have gone 
a bit too far by treating Isa 42:18-43:7 as one single 
pericope; nevertheless, it is once again beyond any 
doubt that the oracle of salvation must be read within 
its literary context.
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Apart from the three promises of salvation,
there are also two assurances to be located in v.lb and
vv.5a and 7aa, and it is the parallelism between them 
that has helped our identification:
v.ibaa *0 v .5a ^
T * -  T  * -
v . 1 b/3 ipazto ^{0(7 v . 7 aa *nj?2?T
The tricky bit with the assurances is that whereas the 
first one appears as expected between the address and 
the first two promises, the second one is split up into 
two half-lines surrounding the third promise. Such an 
enclosure is not only possible, but is in fact mirrored 
in a larger scale between the introduction (v.la) and 
the conclusion (v.7a/3+b) of the oracle. The motif of
YHWH as Israel’s creator, found only in these two half 
verses, firmly unites the beginning and closing parts 
together, and in the light of the repetitions of the two 
verbs, (to create) and (to shape), v.7a|3+b may
be considered actually a continuation of the address 
in v.la rather than the Ziel of the oracle,1"
Among the three cases cited by Schoors (1973:47) 
as examples of the Ziel of a Heilsorakel, namely, 
Isa 41:16b; 43:7; and 54:5, our present verse is the
only valid one because of its apparent independence 
from what is preceding it. But that leaves only one 
unique presence of the Ziel in five or six oracles of 
salvation, thus rendering its identification very 
doubtful. On the other hand, the change of the
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Consequently, in this pericope we have once again 
identified the same three elements of an oracle of 
salvation, namely, the address, the assurances, and the 
promises,
The separation of two distinct promises in
the middle of v.3 suggests further that we should
understand YHWH as Israel’s saviour ( ;  v.3a) to be
related not so much to his paying ransom for his people
(vv.3b-4), but rather to his delivering them from all
kinds of hostile forces (v.2). Although the etymology of
19this word remains controversial, it seems that
Sawyer’s argument for its 'forensic connotations’ in the 
three Isaianic texts is difficult to sustain/0 Even if
pronominal suffixes from the second to the third person 
singular within the address is likewise found in 
Isa 44:1-2.
Both North (1964:120) and Schoors (1973:72) refer 
to the root meaning of (to save) as being
'spacious’, but it has been categorically denied by 
Sawyer (1965:475; 1968:20; and 1972 passim), yet
defended with equal vehemence by Elliger (1978:296-297). 
For further discussions on the wider issue of etymology 
and root-meanings in Biblical semantics, see Sawyer 
(1967) and Barr (1961:107-160).
The three texts are Isa 43:3, 11; and 45:20-22.
Despite Elliger’s sharp criticism, Sawyer continues to 
hold on to the view that Isa 43:3-4 'represent the
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v.3 were to belong together, there would still be
insufficient evidence to see a 'legal’ process whereby
YHWH arranges an exchange for Israel’s freedom, and it
is therefore justified to ask, 'Is the legal process not
an eisegesis instead of an exegesis?’ (Elliger 1978:
297). Moreover, Elliger is also right in pointing out
that the following trial speech pericope, to which
Isa 43:11-12 belong, has nothing to do with a forensic
defence of the wrongly accused Israel, for whom an
advocate in the person of the divine 'saviour’ is 
2 1 .required. It is not so much YHWH who is appearing in 
court on behalf of Israel but rather Israel who is 
summoned to bear witness to YHWH’s claim of being the 
only 'saviour’ supreme in his power. The same motif of 
YHWH’s sovereignty also dominates Isa 45:20-22, where 
YHWH challenges the nations to acknowledge him again to
"Saviour" arranging a legal transaction. . .in exchange 
for Israel’s freedom’, and that Isa 43:12 'indicates 
that "saving" can consist of speaking up on behalf of 
someone like an advocate in a court of law’ ( 1986:73 ). 
There is unfortunately no room for a scholarly reply to 
Elliger in this briefer commentary of Sawyer.
2 1 But we disagree with Elliger’s opinion that 
“177*1 in 43: 12 is no more than a Fehlschreibung for 
the following *’171702/77“]. Based on the chiastic structure 
of 43:9b-13, we are more inclined to defend the 
integrity of v,12a, where we need three verbs to balance 
the other trio in v.lObct.
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be the only 'saviour5 able to save. In both trial 
speeches, the metaphors as well as the contexts are all 
related to YHWH5s incomparability and his absolute power 
vis-à-vis the idols. Consequently, we may perhaps be 
more appropriately talking about a polemical rather than 
a forensic meaning in YHWH5s self-designation as 
Israel’s 'saviour5, and this feature becomes salient 
especially when the oracle of salvation (Isa 43:1-7) is 
read together with the ensuing trial speech (43:8-13).
On the other hand, the use of SfSpfitfìQ (your 
saviour) as the concluding word for the first promise
echoes loudly one of the key verbs, ( I have
redeemed you), in the preceding assurance (v.lba). It 
has been pointed out that among the thirteen occurrences
of En-rj? (the Holy One of Israel) in Isaiah 40-55,
ten are connected with ^10 (redeemer).22 Isa 43:3a is the 
only time where the epithet 'the Holy One of Israel5 is 
found with instead of *̂10 , and the verb
(and I have redeemed you) appears two verses apart from 
it. But perhaps we should understand to be the
See Holmgren (1963:187). He lists the ten 
occurrences as Isa 41:14-16 (bis); 43:1-3, 14-15 (bis);
47:4; 48:17; 49:7 (bis); and 54:4. The other three are
Isa 41:20; 45:11; and 55:5. We may dispute with him over 
43:3, but the proportion remains overwhelming.
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synonym of ‘T'iO here, just as in Isa 49:26 and 52:9-10
2 3the two roots are again used almost interchangeably. 
Thus the promise (43:2-3a) delineating the superior 
protection from YHWH the unique 'saviour’ functions as 
an elaboration on the assurance (43:1b) that YHWH has 
redeemed his people.
While YHWH’s sovereignty over the nations is
indeed assumed in the next promise ( 43 : 3b-4 ) , 4 his love
for Israel appears to be the more outstanding theme
here. Whybray is certainly correct when he remarks,
'But the real ruler of all these lands, as 
of the whole world, is Yahweh, and as such 
he is able to offer their temporal rule to 
Cyrus in return for the freedom of the 
Jews. The concept is a highly poetical one 
intended to express the extreme lengths to 
which Yahweh will go for the sake of his 
people Israel. It would be wrong to subject 
it to a strict logical scrutiny’ (1975:83).
The fact that this second promise is distinct from the
first one contradicts North’s idea that the meaning of
In Pss 72:13-14 and 106:10, these two roots are 
employed in parallel, suggesting that both of them may 
have belonged to a core group of salvation vocabulary.
Westermann has aptly observed that 'it is here 
taken for granted that God, the God of vanquished 
Israel, is at work in the great political changes afoot 
in the world of the day’ (1966:97).
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JpIZ/lft in v . 3a is now being' explained in graphic details 
of how 'Yahweh will give the rich lands of Africa as the 
price of his people’s ransom’ (1964:120). But there is a 
definite link between YHWH ready to pay for Israel’s 
freedom and YHWH the of Israel.25 In fact, the second
promise (vv.3b-4) may be taken as a further elaboration 
on another important dimension of YHWH being Israel’s 
'redeemer’. Whereas in the first promise it is the 
supreme power of the unique redeemer which is being 
highlighted, here the focus of attention is shifted to 
the loving relationship between YHWH the redeemer and 
his fellow kinsmen, and the relationship is so close 
that it has become an obligation for YHWH to ransom his 
own people at all cost.26
In discussing the prophetic allusions to the 
responsibilities of the kinsman-redeemer, Holmgren 
observes that 'Yahweh is the "nearest relative" of 
Israel, and therefore the responsibility falls upon him 
to redeem his people, to restore their freedom and 
right’ (1963:80).
Cf. McKenzie’s comment: 'The line does not mean
that Yahweh readily sacrifices any people to preserve
Israel; Second Isaiah is more subtle than that. It means
that whatever price is necessary to redeem Israel,
Yahweh is prepared to pay. . .’ (1968:51). Schoors also
points out that '[t]he greatness of Yahweh’s love is 
made concrete by the immense ransom, which he is ready 
to pay’ ( 1973 : 73 ) .
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In order that YHWH5s sovereignty is not 
compromised in the poetic metaphor of his being subject 
to paying ransom for Israel, the oracle continues with a 
third promise (vv.5b-6), in which we are reminded at the 
same time of both YHWH ’ s supreme authority as well as 
his parental relationship with Israel. The release and 
home-coming of the people of Israel will be accomplished 
by YHWH’s verbal command without the need for any 
transaction or bargain (cf. Isa 45:13 and 52:3). Those 
who will return from the far corners of the earth are 
the sons and daughters of YHWH. They are the ones called 
or summoned (X’ljpSn) through the power and love of YHWH. 
Hence we not only find in these three promises of the 
salvation oracle a unifying development of the single 
motif of YHWH the redeemer, but also observe the 
integrity between the assurances and the promises, with 
the latter elaborating on the former.
Why then is YHWH also described as Israel’s
creator in the enclosing clauses of the oracle (vv.la
and 7a|3 + b)? Westermann is certain that
'the words can only mean, "who created you 
as a nation, that is, by delivering you
from Egypt and leading you through the 
wilderness and bringing you into the
promised land". The creating and forming 
would then refer to an actual historical
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act of God, the saving act by which he 
brought Israel into being’ (1966:96).
But Elliger is equally sure that creation here must
refer to 'a, repeated intervention in the course of
things like the liberation of Israel now from foreign
control. Redemption to freedom is creation. . .Here in
43:1 the speech is about such a creative redemption’
(1978:293). Despite their common desire to interpret
YHWH ’ s acts of creation and salvation as one and the
same, scholars often find that the prophetic texts
remain quite open as to what this divine act of creation
of Israel actually means in its context. Thus a
re-examination of the situation is deemed necessary.
The word and for my glory) in v.7a|3
deserves special attention, since it is the only extra
piece of information offered in close relation to the
creation verbs. The appearance of *,*Tl2-D (my glory) in
Isa 42:8 and 48:11 both clearly refer to the polemics
against the idols. The same polemical concern may in
fact lie behind YHWH ’ s declaration here in v.7b, for
(to shape) and TfiDS? (to make) are also the two verbs
employed by the prophet to describe the ‘shaping’ and
2 T‘making’ of the idols. We have already noted in 
Isa 41:8-16 the intentional comparison between YHWH’s
See Isa 44:9, 12-13, 15, 17, 19; and 46:6.
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'strengthening’, 'helping’, and 'choosing’ Israel on the 
one hand and the idol worshippers 'helping’, 
'strengthening’, and 'choosing’ their deities on the 
other. What a similar and yet more poignant contrast 
between YHWH who 'makes’ and 'shapes’ Israel and the 
idols which must be 'made’ and 'shaped’ by the hands of 
the craftmani2“
A second clue to the meaning of YHWH ’ s 
creating Israel is the clustering of the three verbs, 
(I have created him), ‘PFTfii'? (I have shaped him), 
and *PrP2W (I have made him) in v.7a|3 + b. The other two 
occurrences of all these three verbs together are 
Isa 45:7 and 18, where the contexts are once again the 
incomparability of YHWH and his sovereignty. In Isa 45:7 
it is quite clear that the main thrust of the 
announcement lies in the very last clause of v.7. YHWH 
creates (K’llS) , shapes (“IlSi'1), and makes ) ; in fact,
Spykerboer in his view that the four passages of 
polemics against idolatry (Isa 40:18-20; 41:7; 44:9-20;
and 46:5-7) 'are intimately rooted in their context and 
cannot be separated from it’ (1976:185) apparently 
misses these paradigmatic contrasts, though he does 
comment on the continuation of the motif of power (in 
the verb p>TTT) from Isa 41:6-7 to 41:8ff, and the 
antithesis there between 'the strength and help given by 
Yahweh to his people. . .[and] the nothingness and 
powerlessness of Israel’s opponents’ (69).
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he is the one God 'who makes all these’. In Isa 45:18 
YHWH is introduced as the creator-God who sits reigning 
over the heavens and the earth. Seen against the 
background of these two statements, YHWH’s concluding 
declaration in Isa 43:7 that he has 'created’, 'shaped’, 
and 'made’ Israel may well imply that he is the 
sovereign God responsible for everything happening to 
Israel. Such an affirmation reminds us of the rhetorical 
question raised in the preceding pericope, 'Who has 
given Jacob for plundering, and Israel for robbers? Was 
it not YHWH?’ (Isa 42:24a). Consequently, the 
identification of YHWH as Israel’s creator does not 
refer to a particular historical event, nor should it be 
understood as a variation of the motif of YHWH’s acts of 
redemption. At the same time, Schoors must be deemed 
incorrect when he twice states that it is 'the personal 
relationship’ between the Creator and his creature that 
is being expressed in the beginning and the end of this 
oracle ( 1973:70 and 76). The depiction of YHWH as the 
creator of Israel rather points to the unique supremacy 
of YHWH as the God who alone decides everything. It is 
in this theme of YHWH’s sovereignty that the two motifs 
of his being the creator and redeemer of Israel find 
their coherence, and that the oracle of salvation 
sustains its unity among its three elements of the 
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But now hear! Jacob, my servant;
And Israel - I have chosen him.
Thus said YHWH your maker,
And your shaper from womb, he will help you:
Do not fear, my servant Jacob,
And Jeshurun - I have chosen him.
0 3 For I shall pour waters upon a thirsty one, 
And rains upon a dry place;
I shall pour my spirit upon your seed,
And my blessing upon your offspring.
°"And they will sprout [like scions] of reed,29 
Like willows by conduits of waters.
°'_’This one- will say: I am of YHWH,
The notorious ci'ux of *P!£rT pDD has generated a 
wide variety of scholarly emendations. Despite attempts 
to follow 1 by de Boer (1956:14), Rignell (1956:41), and 
more recently Watts (1987:140), it remains unusual to 
see the unique juxtaposition of D with here ,
especially when a number of Hebrew Mss, Qa , ©, and S all 
attest to D instead of (3. On the other hand, the
conjectural reading of “P^H EPQ P5? (like grass between 
waters) from ® ’s ¿nae l x°Pto<S ctva ¡leoov v&aros, although 
accepted by many, is odd in its separating the particle 
of comparison D from "PUn. Another very attractive
proposal by Allegro ( 1951:156) is to read 'PllSn 
(like the green ben tree), but it is still 
unsatisfactory to find a singular noun following a 
plural verb *irT02£*l. Our proposal of reading *P2£n “P35
(like scions of reed) is based on Elliger’s observation 
(1978:363-364 and 390-391) that 2! had probably read from 
its Vorlage '’.ID, which by metathesis became |“D  in TO, 
and that *Pl£n should be understood not as 'grass’ but
'reed’ according to the root “P^TT III in KB.
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And this one will call by the name of Jacob;
3 0And this one will inscribe [on] his hand: of YHWH,
And by the name of Israel he will surname himself.
06 Thus said YHWH, the king of Israel,
And his redeemer, YHWH of hosts:
I am first and I am last,
And apart from me there is no God.
0 7 And who is like me? Let him proclaim,
And let him declare it and set it forth to me.
3 1From my establishing a people of antiquity,
And future things and those which are coming -
Let them declare to him,
0 8 3 2Do not dread and do not [fear].
Was it not in time past I announced to you,
And declared, and you are my witnesses?
The preposition D has probably been dropped off 
because of haplography.
3 1 TO is not necessarily corrupt here, and the very 
attractive emendation of Di^riiK ‘’Q (North
1964:135) must be seen as an improvement of the text by 
modern scholarship without any support from the ancient 
versions.
Our translation follows of Qa . it ’ s l/Tiri
assumes either the root m * ’, which is a hapax, or the 
root rtm, which is unknown.
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Is there a God apart from me?
And there is no rock, none have I known.
The opening address (v.l) of this oracle of 
salvation greets Israel as the servant chosen by YHWH. 
It is then expanded by the messenger formula (v.2a), in 
which YHWH is introduced as Israel’s maker and helper. 
Because these motifs have already been explored before 
in the two previous pericopae (Isa 41:8-16 and 43:1-7), 
we shall only add here two further observations. 
Firstly, the two motifs mentioned above appear in the 
addresses of the previous two oracles independent of 
each other, but now they have been joined together in 
close proximity. A similar understanding of YHWH as 
Israel’s maker and Israel as YHWH’s servant closely 
related to each other is examplified in Isa 44:21b, when 
YHWH says, 'I have shaped you, servant of mine you are’; 
as well as in Isa 49:5aa, where YHWH is called the one 
'shaping me from womb to be his servant’. Judging from 
Isa 49:3, the speaker here is undoubtedly Israel.
Secondly, the link of this oracle with the preceding
3 3pericope is expressed not only in the first word rtFiy’],
Melugin observes that
'[pjast and future are contrasted, however, 
when 43,22-28 and 44,1-5 are placed side by 
side: The annihilation of ancestors in the
past contrasts with the abundance of 
posterity in the future. The particle nniH
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but also in the last word rixr- (he will help you) of 
the opening address. Whereas in Isa 43:27-28 YHWH is 
said to be responsible for Israel*s exile because their 
first father has sinned, now YHWH promises to 'help* 
by pouring out his blessing upon their offspring. Once 
again the reversal of Israel’s fortune is based clearly 
on YHWH’s sovereignty, which forms the core of the 
introduction to the content of the salvation oracle.
The promise of salvation to Israel is 
delineated in vv.2b-5 in two distinct yet related 
metaphors, namely, the outpouring of YHWH’s life-giving 
spirit as waters upon a dry land (v.3), and the joy and 
excitement of Israel’s revitalized growth as willows by 
the waterside (vv.4-5). The focus of transformation is 
upon the revival of the people of Israel, and there is 
no reason to bring in either the physical environment 
(i.e., the desert) or the proselytes, although these are 
both legitimate motifs in other passages of Isaiah 
40-55.34 (a thirsty one) and 772/2P (a dry place) refer
. .  T  T T  —
to the barrenness of Israel, while the individuals who 
boast about their affiliation to YHWH must be Jacob’s 
seed and offspring, for 'the context here calls for a
(44,1) makes the connection between these 
two texts, expressing a relationship 
between past and future’ (1976:116).
Cf. Isa 41:18-19; 43:19-20; 45:22-23; and 49:6.
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description of Israelite reaction to God’s new 
announcement’ (Watts 1987:145), and the same gratifying 
response is reiterated again in pericopae like 
Isa 49 : 14-21 and 54 : 1-3.
Melugin tries to explain the absence of any 
Begmndung clause by referring to the introduction, 
where 'the essence of that genre element [of
substantiation] is included already’, as '[t ]he phrases, 
"your maker" and "your helper," appear here as 
expansions of the messenger formula in contrast to their 
role elsewhere as substantiations for "fear not"’ 
(1976:115), Otherwise, Isa 44:1-5 appears to be a 
straightforward salvation oracle. However, it seems to 
us that the third element of assurance is to be located 
properly in vv.6b-8, which is introduced by a second
messenger formula (v.6a) echoing the latter half of the 
opening address in v.2a. The designations of YHWH as 
king and redeemer of Israel cue reminiscent of his being 
depicted as Israel’s maker and helper in the first 
messenger formula, and both messenger formulae may be 
taken as expansions of the opening address (v.l) to draw 
attention to the two subsequent divine speeches (vv,2b-5 
and 6b-8), which Israel is summoned to listen. Moreover, 
by following the prompting of the athnach in 1 
(especially in vv.7-8; pace BHS), we have arrived at the
same number of poetic lines in both speeches. Thus the
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salvation oracle as a whole appears to have presented a 
balanced overall structure.
But the clinching argument for the integrity 
of Isa 44:1-8 lies in the content of vv.Bb-S.''5 The focus 
of this divine speech is on the encouragement of Israel 
rather than the issue of YHWH’s supremacy common in the 
trial speeches, for YHWH’s incoroparability is put 
forward not as the conclusion of a legal dispute but 
rather as the premise from where the arguments begin. 
Israel is here being reminded that in fact as YHWH ’ s 
witnesses they are able to denounce any of YHWH’s 
competitors in full confidence.36 The challenge for 
anyone to declare his equality with YHWH must be 
understood as an ironic taunt and not as a summons to
3 7formal legal proceedings, while it is rather Israel who
While most commentators have noted in the middle 
of a supposed trial speech the presence of elements of 
salvation oracle such as the messenger formula and the 
word of encouragement (v.8aa), it is McKenzie who alone 
sees Isa 44:1-8 as a unity (1968:62-65).
We take T’PIP in v.7b together with v.8a as YHWH ’ s 
encouragement directed towards Israel, who is first 
alluded to in v.7ay as and then in v.8ay
addressed in plural as YHWH’s witnesses.
3 7 Spykerboer warns against the conditioning of 
form-critics in reading a legal sense in the verb 
which is 'rather a general term used in an argument, a
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will declare to him concerning YHWH’s sovereignty, for 
YHWH alone has declared over past and future events. 
They may be certain of YHWH’s promise of salvation 
precisely because of their understanding of YHWH being 
the only 'rock5 who has the power to help them. The 
rhetoric of the salvation oracle undoubtedly depends 
heavily on the content of the trial speeches, and it 
demonstrates the close connection between the two genres 
in their literary context. Read as the element of 
assurance in a salvation oracle, the unit of vv.6b-8 no 
longer displays any ambiguity in terms of its formal 
characteristics. Furthermore, the three distinctive 
elements of address, promise, and assurance once again 
are found to be united together in an oracle of 
salvation.
Duhm’s suggestion that Isa 44:21-22 should 
be joined with vv.6-8 to form a single unit is based on 
the assumption that Isa 44:9-20 is a secondary 
interpolation (1892:310). His proposal is followed by 
Westermann (1966:113-114) but rejected by Schoors 
(1973:232). Our examination of the salvation oracles 
shows their close relationship with the polemics against
debate or confrontation5 (1976:114), and carries the 
nuance of comparison in the context of the 
incomparability of YHWH.
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the idols, and hence the likelihood of the latter as 
part of the original message of the prophet. Our 
argument for Isa 44:1-8 as a self-contained pericope
unnecessary. Moreover, the additional address in v.21a, 
the motif of divine forgiveness, and the admonition in 
v.22 are foreign to a salvation oracle. Despite the 
repetition in v.21b of YHWH’s shaping Israel to be his 
servant, which seems to have strengthened its link with 
Isa 44:1-2, the short passage Isa 44:21-22 is best taken 
together with v.23 as a concluding word of exhortation 
before a new section in which our attention is drawn to 
a new subject: Cyrus the anointed of YHWH.
5.5 I s a ia h  54:1-10
further renders the addition of Isa 44:21-22
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Shout! 0 barren one - she has not given birth;
Burst out a cry and scream - she has not been in
[ labour!
Indeed many more are sons of a desolate one,
Than sons of a married one, said YHWH.
Enlarge the place of your tent! [do not hold back!
And let the curtains of your dwellings spread out, 
Lengthen your cords and strengthen your pegs!
3 For right and left you will break through;
And your seed will dispossess nations,
And they will people desolated cities.
04 Do not fear, for you will not feel ashamed,
Do not cringe, for you will not suffer disgrace.
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Rather the shame of your early life you will forget, 
And the reproach of your widowhood you will 
05 For your maker is your husband,'9 [remember no more. 
His name is YHWH of hosts;
And the Holy One of Israel is your redeemer,40
3 8
This is a Ki-adversativum; the motivation appears 
in v.5 only. See Schoors (1973:81) and Muilenburg (1961 
passim),
and Tpi^y are, pace Watts (1987:235 ), not 
plurales excellentiae referring to God. Even in GKC 
§124k ?[p!yy is considered a 'doubtful’ participle in the 
plural, and is better explained as an archaic singular 
form retaining the  ̂ of its root (7T£?y < ) . It would
also be difficult to explain why does not follow
suit as it clearly refers to YHWH as well. On the other 
hand, North is probably right in seeing 1 ’s spelling of 
as 'artificial, partly to avoid strong' 
anthropomorphism, partly to avoid association with Baal’ 
( 1964:246). Qa has '0^3, the *0" staffix being Aramaism 
according to Kutscher (1982:96). It lends support to 
North’s opinion that 'the original spelling would be 
Tl^yS’ (ibid.).
4 0 We agree with Beuken, who, following the lead of
Kohler, is of the opinion that t ?!»= and must be
the predicates of T["7̂  ̂ and (Z/lTjP, but not vice
versa. He argues that
' [i]t would be illogical to point out to 
the woman who has just been called 
unmarried and widow ([v.]4) the unique 
qualities of her husband and her kinsman.
On the other hand, it is perfectly in 
keeping with the preceding encouragement to 
announce to this same woman that someone, 
in this case her Maker, will marry her,
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The God of all the earth he is called.
06 For as a deserted wife, and being hurt in spirit,
YHWH has called you;
And a wife of youth, though she is rejected,
Said yotir God.
0 7 In a little moment I have deserted you,
But in great compassions I shall gather you.
08 In a flood41 of wrath I have hidden 
My face a moment from you,
But in perpetual faithfulness I have had compassion on 
Said your redeemer YHWH. [you,
02[Like]42 the waters of Noah is this to me:
Which I swore would not pass
that the Holy One of Israel will act as her 
kinsman’ (1974b:44).
It may be added that the two verbless clauses are
onessyntactically not Aof identification but of description 
or classification, in which the predicate generally 
comes first (Waltke & O ’Connor 1990:130-135, who quote 
Andersen 1970:31-34).
Following the traditional view that ^2? (a hapax) 
is a variant of ^227 (flood); cf. Prov 27:4.
Following the suggestion of BHS, we read "'OS 
instead of L ’s wThich is difficult despite being
supported by many Hebrew Mss. 2 is apparently required 
by the following ]’3 in v.9b, and is supported by several 
Mss together with Z, &, X, 6, and ® (cf. BHK’s ) .
Nevertheless, it is very unlikely that both HO "’Q"] and 
are original to the verse.
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[ ] Again over the land; [the waters of Noah]
So I have sworn not to be angry with you,
And not to rebuke you.
10 For the mountains may depart,
And the hills may shake;
But my faithfulness from with you will not depart,
And my covenant of peace will not shake.
Said your compasionate one YHWH.
Schoors appears to be overconfident when he 
avers +o hav-e ' recountz.e[d] in Is. liv 4-6 the structure of an 
oracle of salvation in the strict sense’ (1973:81). On 
the contrary, Melugin has identified at least four 
indications that 'Deutero-Isaiah modifies the usual 
structure of the genre’, and in his opinion *[t]his is 
without doubt a sign that v.4-6 are an imitation of the 
salvation-assurance oracle’ (1976:170; author’s 
emphasis). These modifications are, namely, the 
appearance of the substantiating clause in the imperfect 
(v.4a), the addressee being a female, the promise 
substantiated by a rather lengthy group of participial 
clauses (v.5), and the unusual presence of a set of 
clauses introduced by ki at the end of the pericope
4- 3
4 3 *Following ©, we delete Tp-^Q, which looks like a
gloss explaining 713 at the beginning of the verse,
but subsequently being incorporated into the main text.
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(v.6). However, according to our analysis of the genre 
of salvation oracles, this pericope seems to include 
vv.1-10, in which the three elements of address (v.la), 
promise (vv.lb-3), and assurance (vv.4-10) are all 
present. The poetic continuity of Isa 54:1-10 has been 
well argued by Westermann (1966:218-219), with three 
consecutive divine speeches (vv .6, 7-8, and 9-10)
elaborating on the climactic affirmation of v.5.
Unlike the oracles examined so far, this one 
is addressed not to Israel/Jacob but to an anonymous 
female figure depicted as 'a barren one’ (v.la). The 
anonymity facilitates the almost seamless transition 
from the barren mother to the deserted wife and 
ultimately to the afflicted city. There is no risk that 
the addressee may be mistaken for anyone apart from 
Zion, for the motif of Zion’s expansion because of her 
children’s return appears already in Isa 49:14-21, where 
Zion is mentioned unequivocally at the beginning of 
v . 14a ( ) . The similar motifs of the return and
the rapid increase of Israel’s offspring are also the 
predominant themes in two of the three salvation oracles 
we have examined. It seems that we cannot deny a priori 
the legitimacy of a salvation oracle simply because it
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is addressed to Zion and not Israel,** and we are here 
dealing not with two separate entities but only with 
stylistic variations of a single identity. Thus North’s 
distinction that 'the emphasis is upon the increase of 
Zion’s children in, rather than upon the return of her 
exiled children to, the homeland’ (1964:247) must be 
deemed unnecessary.
Beuken observes that throughout Isa 54:1-6 
the prophet is the speaker, and that '[t]he messenger 
formulae [vv.lby & 6b(3 ] put into God’s mouth exclusively 
the lines which are immediately preceding’ (1974b:32); 
hence they do not characterize the entire speech as the 
direct message of YHWH. But he seems to have gone a bit 
too far in postulating therefore that '[tjhis particular 
use of the formula citandi leads to the effect that God, 
as it seems, is not present on the stage’, The idea of a 
gradual progress of YHWH5s increasing presence 
throughout the entire chapter may sound interesting, but 
it appears to have contradicted the obvious tone of 
confidence and joy found both at the beginning of the
4- 4r
Cf. Melugin’s observation that '[w]e have no 
examples elsewhere in which Zion is the addressee in 
this genre, although the absence of numerous examples of 
this genre outside Deutero-Isaiah limits our knowledge 
of the original form’ (1976:170).
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chapter (vv.1-3) and the 'climactic’ personal speech of 
YHWH in vv.llb-14a. The fact that the promise of 
salvation begins with one divine speech (v.lb/3) and the 
assurance of salvation ends with three more (vv.6-10) 
suggests on the contrary a deliberate blurring effect 
between what is spoken by the prophet and what is spoken 
by YHWH. Read as a whole, the pericope of vv.1-10 does 
not stand out as a distinctly 'human’ utterance, but is 
anchored firmly in YHWH’s speeches as the ground for 
rejoicing.
The promise of salvation (vv.lbi3-3) begins 
with YHWH’s declaration of a barren woman becoming a 
prolific mother. Beuken recognizes the motif of a change 
of fortune from sterility to fertility as a result of 
divine intervention is a common one especially within 
the wisdom tradition, and suggests that the recurrent 
experience of YHWH’s pity for the childless women within 
Israel has now become a promise to the community at 
large ( 1974b: 40-42 ) . The desolation of the woman (“0012/; 
v.lb/3) at the beginning is explicitly linked to the 
desolation of the cities (nl02/JD; v . 3b/3 ) at the end of 
the promise. The abundant increase of the seed of the 
community and the reversal of strength between YHWH ’ s 
people and the nations are familiar motifs already 
encountered in the salvation oracles before. In this 
particular pericope, mother Zion is both summoned to
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rejoice and ordered to get ready by enlarging her 
dwellings in response to YHWH*s promise of help.
The assurance of salvation (v.4) is based
upon an affirmation (v.5) elaborated through three 
successive sayings of YHWH (vv.6-10). The affirmation of 
YHWH’s commitment to his people does not easily pass 
over the calamities of the exile. In these speeches YHWH 
admits that he has indeed 'deserted’ Zion 'for a little 
while’ (v.7a), and that 'in a flood of wrath’ he has 
'hidden his face’ from her (v.8a). Such graphic images 
are also evident in the allusions to Zion’s 'shame of 
early life’4D and 'reproach of widowhood’ (v.4b). The 
anthropomorphic hyperhole appears to have been pushed to 
its possible extremes in this final instance in order to 
keep in touch with the realistic sense of despair among 
the people of YHWH. It is amidst these painful 
sentiments that v.5 transpires as 'the most fundamental 
Trostgrund of the whole oracle’ (Schoors 1973:83).
Zion is being reminded categorically of the 
fact that she does have a husband, and even if she had
'your bondage’ ( 1973:82 ) is not only uncalled for, but 
also risks being prosaic among some very colourful 
poetic imagery.
4 5 The attempt of Schoors to interpret as
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indeed become a widow, she would still have had a
redeemer (v.5). The apparent discrepancy between YHWH’s
dual role as husband and redeemer vanishes once the
statement is understood in the light of its emotional
impact rather than its logical coherence. Moreover, the
titles, 'YHWH of hosts’ and 'the God of all the earth’
clearly point to the supreme sovereignty of YHWH. Zion
is therefore further drawn to the recognition that her
boisband/redeemer is more than powerful enough to deliver
-vKfe-
her from her humiliation and A disgrace she has been 
suffering under her oppressor. But the most pregnant 
statement comes in the first three words of the verse: 
(For he who makes you is your husband). 
The major theme of YHWH’s unique sovereignty is present 
in a subtle yet compelling manner amidst the motif of 
his overwhelming love for his people. It is reiterated 
in the comparison between YHWH’s control over the flood 
of Noah and his restraint of wrath towards Zion (v.9). 
Consequently, Zion may certainly rest assured in YHWH’s 
promise of salvation because of her confidence in the 
power of her loving husband (v.10).
Thus, despite some irregularities, the
pericope of Isa 54:1-10 is a clear example of a 
salvation oracle containing the three elements of
address, promise, and assurance. It shares with the
other salvation oracles the common motifs of the
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dramatic reversal of fortune for the people of YHWH 
resulting from his powerful saving intervention, which 
is motivated by his prevailing love for them. It is also 
closely affiliated to the pericope immediately 
following, and to it we shall now turn.
5.6 I s a ia h  54:11-17
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i40 afflicted, storm-tossed46 one - she is not comforted!
m y b  is parsed in BDB (704a) as a Qal participle, 
in KB ( 663a) as a Pual perfect, and in GKC §52s as a
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Look! I am laying with carbuncle4 7 your stones,
4 8And your foundations with sapphires;
1 2And I shall set your pinnacles of ruby,
And your gates of sparkling gems.
1 3And all your border of precious jewels,
And all your sons will be taught ones of YHWH;
i  4 And great will be the peace of your sons,
In justice you shall be established.
Be far from oppression, for you shall not fear, [you.
And from terror, for it will not come near upon
15 If anyone really attacks, it will not be from me,
Pual participle without the preformative Q, but 
distinguished from the perfect by the long 'a’ vowel in 
the final syllable. The last option is also supported by 
Mandelkern (1846:802b), and best suits the passive 
meaning required.
4 7 The meaning of 7p3 is uncertain. Our translation 
follows ® and ©, which understand the word to be a 
byform of T[S j, and so does Rashi (Rosenberg 1989:433). 
The poetic context seems to require some precious stone 
like the ruby or sapphires rather than any 'dark cement’
(BDB 806b) or 'Hartmortel’ (KB 754b).
Repointing 1 into Tprrrb'1*] after &a and @, because 
it fits better as a poetic parallel to both its first 
stich and the following line (Watts 1987:236).
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Whoever will attack you, upon you he will fall.
16 Look!50 I myself have created a craftsman,
Who blows a fire of coal,
And who produces a tool for his deed,
And I myself have created a ravager to destroy.
17 „Every weapon fashioned against you will not prosper,
And every tongue that rises with you for the 
judgement you will condemn;
This is the possession of the servants of YHWH,
And their justice from me. Oracle of YHWH.
The pericope of Isa 54:11-17 is examined as 
a final example of the genre of salvation oracle because 
once again the three elements of address (v.lla), 
promise (vv .11b-14a), and assurance (vv.l4b-17) are 
found in it. The female character addressed is nowhere 
mentioned by name, but she is now depicted more clearly 
as a city. Read in the context of the preceding' oracle 
(Isa 54:1-10), the present pericope may easily be 
recognized as a continuation of the message of salvation
4 9
Qc has “11*' instead of Hi’s “11, and it makes better 
sense. The  ̂ may well have been dropped because of 
haplography.
We follow the Qere, which is supported by £i° . The 
Ketiv may be the result of an inadvertent influence from 
the previous line.
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proclaimed to Zion. The prophetic announcements are 
repeated in variations rather than being developed in a 
logical sequence. This explains why the address of v.lla 
appears to have ignored the comforting words just 
announced, and we should not draw from it the conclusion 
that the oracle is an originally independent unit.
The promise of salvation declares YHWH’s
intention of restoring Zion to her glory and honour. The
extended metaphor of YHWH rebuilding the city with a
wide range of exotic g’emstones expresses the exuberant
provisions of a loving' husband in rehabilitating the
status and dignity of his beloved wife. North’s
reference to an apparently daring figure of sex-appeal
in the 'black cosmetic’ (Tp£); v.llba) is perhaps a bit
too imaginative (1964:252), for though the motif of
marital love is implicitly there, the emphasis of the
imagery is never upon the self-embellishment of the
wife. Moreover, the role of Zion as the mother is
highlighted by the twice mentioning of her sons in 
5 1v.13. The respectability of the wife/mother depends 
decisively on the well-being of her sons, while both are
5 1 GDespite the correction in Q of (your sons)
into (your builders), TO ’ s repetitions of 'sons’
should be kept in the light of YHWH being the sole
builder of Zion.
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established upon the sovereign power of YHWH the 
husband/father.
The assurance of salvation describes YHWH as 
the 'creator* of a craftsman who produces a weapon 
against Zion and the ravager who seek to destroy YHWH’s 
servants (v.16-17). The repeated use of this particular 
verb iCD deserves our full attention here. There is no
T T
indication of any sense of newness in the context, nor 
does the verb carry any nuance of intimate relationship 
between the creator and the human being he has created. 
The only plain connotation of as it is employed in
v.16 is that of control and supremacy. Zion will no 
longer have to fear oppression or terror, for YHWH not 
only has distanced himself from her enemies (v,15a), he 
has also declared his sovereign power over them as their 
'creator5. The phrase, 'a craftsman / who blows a fire 
of coal* (v.l6a), undoubtedly alludes to the polemical 
caricature against the idols in Isa 44:12 et al; they 
are however not even worth mentioning now, as their 
maker is already rendered powerless before YHWH’s 
ultimate sovereignty.
Thus YHWH as the creator is in control of 
everything, and it is his power as the sovereign God 
over both Zion and her enemies that guarantees the 
victory of Zion and her sons. The unique appearance of
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the plural n T P  (servants of YHWH) in v.l7ba must
refer to Tp.32 (sons) in v.13 within the context of the 
entire oracle. The reversal of fortune happening to Zion 
is again a direct consequence of YHWH’s supreme 
authority. The predominant theme of the oracle of 
salvation is that of the absolute power of YHWH.
5.7 Summary
After examining the five oracles of 
salvation in Isaiah 40-55, we may offer the following 
five crucial observations:
Firstly, the salvation oracles do share a 
common structure which contains the three elements of 
address, promise, and assurance. The more elaborate 
scheme proposed by Westermann remains however a 
theoretical conjecture which not even one oracle fits. 
On the other hand, it is equally wrong to deny the 
existence of any salvation oracle at all in Isaiah 
40-55. Harner is certainly correct to notice that the 
salvation oracles do contain individual elements which 
may appear repeatedly or in different order. The 
formula, 'Do not fear’, may be a helpful marker, but its 
presence does not necessarily signify the pericope to be 
a salvation oracle (cf. Isa 40:9-11 and 51:7-8). The 
recognition of a less complicated structure has also led
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Secondly, the salvation oracles are found to 
be closely linked with their neighbouring pericopae. 
They are immediate responses to the preceding 
disputation or trial speech as well as subtle echoes of 
the various passages of idol-polemics usually taken as 
secondary in Isaiah 40-55. Our explorations of the 
significant phrases concerning YHWH5s 'strengthening’, 
'helping'’, 'choosing’, 'creating’, 'shaping’, and 
'making5 Israel all show that the salvation oracles may 
suffer a severe loss of their implicit nuances if they 
are denied their Sitz im Text.
Thirdly, the oracles promise salvation as a 
radical reversal of Israel’s fortune from defeat to 
victory, weakness to strength, and sterility to 
fertility. YHWH as Israel’s saviour must be able to 
protect his people from the onslaughts of hostile 
forces, and that is why YHWH’s power is constantly being 
contrasted against the impotence of the idols. YHWH’s 
love for his people is also an important motif in the 
assurance of the oracles, but it seems to be of even 
greater importance to recognize this redeemer of 
Israel/Zion has indeed the sovereign power to help them 
amidst the genuine despair of the situation of exile.
to a totally new demarcation of the five oracles of
salvation in Isaiah 40-55.
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oracles (Isa 43:1-7; 44:1-8; and 54:1-10) describe YHWH
as the creator of Israel, and a fourth one depicts him 
as the creator of Israel’s enemies (Isa 54:11-17). It is 
not a reference to a particular historical act nor an 
allusion to a special relationship between the creator 
and the creature. The point is rather upon YHWH’s 
sovereign control over everything that happens to 
Israel. The creation vocabulary once more serves the
purpose of contrasting YHWH against the idols, which are
made by human craftsmen. Creation and redemption both
involve God overcoming the forces of evil; the prophet 
is not interested in monotheism as a theoretical 
concept, but is more concerned with YHWH’s efficacious 
sovereignty and saving power for his people.
Finally, the predominant theme of the
oracles of salvation is once again that of YHWH’s
supreme authority and absolute sovereignty. Throughout
the disputations, the trial speeches, and the salvation 
oracles, the focus is not so much the creating' or saving 
acts of YHWH, but rather the question of who is in fact 
this sovereign creator and unique redeemer. 
Consequently, we are of the opinion that these are
oracles of salvation rather than oracles of war. The 
irony remains that it is Israel in his weakness who
Fourthly, three out of five salvation
224
may experience YHWH’s saving power and hence is able to 
witness to YHWH’s unique sovereignty.
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CHAPTER 6
POWER NOT NOVELTY 
THE CONNOTATIONS OF N"Q IN THE HEBREW BIBLE 
(AN EXCURSUS)
6.1 Introduction
It almost sounds theologically commonplace 
to repeat the unanimous observation that as a verb used 
exclusively of God, <K"13 (to create) expresses the 
uniquely divine act of bringing into existence something 
miraculous, wonderful, and new." However, when YHWH 
declares to his people in Isa 54:16 that he himself has 
created their enemies, it seems that a consistent 
understanding of the verb 203 may be more inclined 
towards the nuance of sovereign power and control than 
that of novelty or election. Our intention here is to 
ascertain how such an interpretation correlates with all 
the other occurrences of within the Hebrew Bible.
T T
For literature on the meaning of K33, see TDOT 1
a  T  T 1
(1977:242), to which the two studies of Miguens (1974) 
and Angerstorfer (1979) should be added.
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Well rehearsed are the facts that the verb
appears predominantly (38 times) in its Qal form and
2less frequently (10 times) in its Niphal form, with the 
majority of its usage found in Isaiah 40-55 (.16 times)
and the beginning of Genesis (11 times). In addition, it 
appears another eleven times within the prophetic 
literature, of which five are from the rest of the book 
of Isaiah. It also occurs six times in the Psalter, and 
is found once in each of the remaining books of the 
Pentateuch except Leviticus. Finally, apart from 
appearing once in Ecclesiastes, it is entirely absent in 
the wisdom writings. Judging from such a pattern of 
distribution, we may be justified to begin our survey on 
the meaning of K13 from Isaiah 40-55.
T  T
There is a rare nominal form of which is a
T * T
hapax. Because of their non-theological usage, the five 
occurrences of the Piel form (X33) together with the 
single appearance of the Hiphil infinitive (X*H3/7) will 
not be discussed. Despite their sharing of a common 
root, there seems to be no philological link between the 
Qal and Niphal forms on the one hand, and the Piel and 
Hiphil forms on the other. Cf. the three separate 
meanings assigned to these different forms of £03 in 
Even-Shoshan (1985:202-203). Moreover, the adjective 
K'133 (14 times), the Aramaic noun X*H3 (8 times), and the
• T  T  T
proper name rPX33 may also be left safely outside our 
consideration.
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6.2 I s a ia h  40-55
Right in the middle of a prophetic 
disputation, YHWH is depicted as 'creator of the ends of 
the earth’ (Isa 40:28). In fact, as we have pointed out, 
the focus of refutation begins precisely at this verse, 
arguing for YHWH’s abundant power through the thrice 
repeated pair of key words, and : he 'does not
faint nor grow weary’ (v.28a), but empowers those who 
'faint and grow weary’ (v.30a), so that those waiting 
for him 'will not faint nor grow weary’ (v.31b). We have 
also argued that the same emphasis has also been 
crystallized in the dual epithets given to YHWH, and 
since the implications of YHWH as creator have already 
been fully explored in the previous pericopae (vv.12-20 
and 21-26), the divine title can now afford a simple 
allusion without further elaboration. The earlier 
statement in v.26 clearly illustrates such a close link 
between the verb X33 and divine power, for YHWH, who has 
created the heavenly hosts, is capable of commanding 
them 'because of abundant strength and mighty power’.
Similar conclusions may be drawn on two 
other instances where YHWH is referred to as the one 
'creating the heavens’, albeit at first sight they seem 
to be less straightforward. Isa 42:5 introduces YHWH as
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creator in the expanded messenger formula, while the 
divine speech closes subsequently with the mentioning' of 
'the former thing's* and 'the new things’ (v,9), just as 
the adjoining pericope starts immediately with an appeal 
to sing to YHWH 'a new song’ (v.10). Does the reference 
to YHWH’s creating activities constitute thereby a 
preamble to this concluding motif of 'newness’? Such a 
likelihood diminishes as we consider carefully the core 
of the divine speech, where YHWH is declared as 
'calling’ his servant 'with victory’, 'upholding’ his 
hand, 'guarding’ him, and 'setting’ him for a special 
task to the nations. We observe that all four verbs 
point undoubtedly to YHWH’s sovereign power, and that 
these declarations are joined closely with the preceding 
descriptions of creating acts of YHWH by the 
self-identification phrase, 'I am YHWH’ (v.6a). The same 
phrase reappears in v.8, with the emphasis being 
unmistakably on YHWH’s 'glory’ and 'praise’, which are 
attested to by both 'former thing's’ and 'new things’ .
The second reference to YHWH as 'creating 
the heavens’ appears in Isa 45:18-19, again with YHWH’s 
sovereign power as the central theme. To begin with, the 
expanded messenger formula explains: 'Not a chaos he
created it’. We have suggested that in all the other 
five occurrences of 'chaos’ (Isa 40:17, 23; 41:29; 44:9; 
and 49:4), the connotation of powerlessness can be
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distinctly identified from its context, and that judging 
from Isa 40:22; 44:13; and 47:14, we should render more 
accurately the word as 'to sit (enthroned)’ . As a
result, the proclamation of YHWH as creator is 
elaborated with an affirmation highlighting his 
sovereignty rather than the novelty of his creation. We 
may even want to attempt a paraphrase: 'Not a weakling
he created it / but for dominion he shaped it’ (v.i8a/3). 
As we have indicated, this motif is supported by the 
conclusion of v,19b, where YHWH is portrayed as a 
supreme ruler bringing law and order after his victory 
and success. Finally, the appearing together of the 
three creation vocables (K'lS, “'K'’ , and ) at the start
T T “  T  T  T
of v.18 reminds us of two other similar occasions where 
the motif of YHWH’s power is equally dominant, and to 
them we shall now direct our attention.
Isa 45:6b-8 brings the pericope of YHWH’s 
commissioning Cyrus to its climax. As we have suggested, 
the main thrust of the announcement lies unequivocally 
in the very last clause of v.7. That YHWH, 'creates’, 
'shapes’, and 'makes’ all point to the conclusion that 
he is the one God 'making all these’. Since there is no 
other deity beside him, YHWH is in control of both 
darkness and woe on the one hand, and victory and 
salvation on the other. Lindstrom is probably correct to 
insist
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'that the action ascribed to YHWH in
Isa 45,7 refers solely to the imminent 
liberation of Israel from her Babylonian 
captivity. The positive phrases "who forms 
light" and "who makes weal" have to do with 
YHWH’s saving intervention on behalf of his 
people, while the negative phrases "who 
creates darkness" and "who creates woe" 
refer to YHWH’s destruction of the
Babylonian empire.’ (1983:198; author’s
emphases)
The metaphysical issue of the origin of evil does not 
come into consideration if the verb carries the
T T
meaning of control and not that of creatio ex nihilo
(Déroché 1992 : 11-21 ) ,3
Similarly, the conclusion of the salvation 
oracle in Isa 43:1-7 emphatically declares that YHWH has 
'created’, 'shaped’, and 'made’ Israel, echoing the
opening address where YHWH is for the first time
described as the creator of his people. We have argued
Thus Weinfeld’s proposal (1968:121-124) that a 
subtle repudiation is being launched here against the 
relatively primitive and outdated mythological concept 
of the existence of primordial darkness preserved in 
Gen 1:2 cannot be sustained, for neither is the prophet 
himself antipathetic to the positive vise of old myths 
(cf. Isa 51:9), nor does his 'monotheistic’ faith 
require the philosophical denial of the existence of all 
other deities (cf. Isa 41:23).
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that YHWH’s concluding declaration may well imply that 
he alone is responsible for everything' good or bad 
happening to his people, echoing the rhetorical question 
raised in the preceding pericope: 'Who has given Jacob
for plundering, arid Israel for robbers? Was it not 
YHWH?’ (Isa 42:24a). Moreover, the phrase 'and for my 
glory’ (Isa 43:7a, cf. 42:8 and 48:11) also refers 
clearly to the polemics against the idols, which must be 
'made’ and 'shaped’ by human hands in contrast to YHWH, 
who 'makes’ and 'shapes’ Israel. The depiction of YHWH 
as Israel’s creator therefore points once again to his 
unique supremacy and sovereign control over Israel,
Another reference to YHWH as the creator of 
Israel appears in Isa 43:15. We must be very cautious 
here because of the corrupt state of v.14, but the two 
other instances where YHWH is described as king 
(Isa 41:21 and 44:6) both suggest the nuance of absolute 
power and sovereignty, and this idea fits well with the 
motif of YHWH acting on behalf of Israel against 
Babylon. The same context of YHW7H ’ s sovereign power may 
be located in Isa 45:12, where YHWH proclaims himself to 
be the creator of both the cosmos and humanity. 
Hermisson (1987:16) flirts with the idea that the 
pericope may be constructed originally as YHWH’s solemn 
proclamation before the heavenly council, but we should 
pay more attention to the parallel use of the three
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verbs of creation (HE?!?, K”13, and ) with the fourth,
T T T  T T T  1
rn)£ (to command), which distinctively carries the nuance 
of supreme authority. To be fair, we must concede the 
possibility of a special relationship being expressed 
here between the creator and his creatures, but such an 
opinion would shipwreck when confronted by the most 
salient use of in Isa 54:16, which Stuhlmueller
T  T
(1970:211) considers to be 'out of step with the others, 
in that its scope is very limited, to God’s control of 
enemy forces’. Nonetheless, the tables ought to be 
turned as we see it, for the verse is no less than the 
kingpin for a correct perception of the basic meaning of 
and the wide-ranging spectrum of YHWH ’ s incomparable 
sovereignty.
There remain two examples which may lend some 
support to the long accepted view that is often
connected with the notion of newness, Isa 41:20 
concludes what Westermann calls a proclamation of 
salvation describing the transformation of nature, which 
is a well recognized motif for representing the powerful 
impact of YHWH’s theophany (cf. Pss 104:27-30 and 
107:33-35). At the same time, the point of confession 
that YHWH has created these changes is also focused 
squarely upon YHWH’s supremacy. The emphasis on any 
sense of novelty must not be assumed, unless we insist 
on reading it a priori in every use of the verb .
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Having said that, we must now examine Isa 48:6-7, where 
YHWH announces that the 'new things’ (niiZTTTT) have been 
created now. It looks like the unique case among all the 
sixteen occurrences o f K33 within Isaiah 40-55 where one
T T
may justifiably argue for the primary notion of newness 
in the verb 'to create’ . However, we must pay careful 
attention as well to the fact that here 1N33J (they have 
been created) is used in parallel to (I have
announced to you), which is applied not only to 'new 
things’ but to 'former things’ in v. 3a as well. Since 
YHWH’s declaration of both 'former things’ and 'new 
things’ represents not so much his ability to predict 
but his absolute control over all historical events, it 
is not without ground that we understand the use of 503
T T
here as a reiteration of YHWH ’ s sovereignty in his 
decision of the timing of the announcement.
As an initial conclusion, our examination of all 
the sixteen cases of the use of K")3 in Isaiah 40-55 has
T T
indicated that among a wide range of its direct objects, 
the verb consistently conveys the basic nuance of YHWH’s 
supreme power and sovereign control over all of his 
creation.
6.3 The Prophetic  L i t e ra tu re
In addition to the sixteen occurrences in
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Isaiah 40-55, the verb K33 appears another five times 
mostly in the latter part of the book of Isaiah, and
three of them are found in Isa 65:17-18. Here YHWH 
declares his creating 'new heavens and a new earth’, 
which are set in sharp contrast with 'the former 
things’. Westermann (1969: 408) is correct to note that 
(the former things) in v . 17b is identical in 
meaning with niJK/’X'TT (the former troubles) in
v.l6b; hence the contrast lies between the past 
oppressions and sufferings and the future peace and 
tranquillity, which is precisely what the picture of the 
new Jerusalem in vv.19-25 endeavours to convey. The 
deliberate repetition of 'for look at me creating’ in
v.l7a and v,18b confirms the parallelism between YHWH’s 
creation of the new heavens and the new earth on the one 
hand and his creation of Jerusalem on the other. In the 
latter case, the focus of attention progresses from the 
sense of newness to that of joy and delight. The picture 
of a genteel lifestyle is nothing innovative or 
unprecedented, granted that we accept some of its
exaggerations as poetic hyperbole, but YHWH’s power and 
sovereign control must remain the sole reason for this 
dramatic deliverance and drastic change from dereliction 
to prosperity. Such a significant fact is indeed 




A similar understanding of the use of N33 is-1 T  T
also found in Isa 57:18-19, where YHWH is said to be 
creating fruit of lips for Israel’s mourners.4 Although 
the Masoretic reading' of these two verses is 
unsatisfactory, we may still attempt to offer our 
observation. It seems that v.l9ba constitutes the
content of YHWH ’ s saying and not that of the 'fruit of
5lips , because its syntax is closely mirrored in v.21.‘ 
Consequently, the 'fruit of lips’ may be taken as a 
response to YHWH’s saving acts described in v.18. The 
turning from lament to praise again rests upon the 
sovereign power of YHWH bringing into effect divine 
deliverance, expressed here in an abridged manner once 
more by the verb 103.
T T
A final text from the book of Isaiah is 
Isa 4:5-6, which announces that YHWH will create over 
the assembly of Zion a cloud by day and smoke and fire 
by night. ® ’s Kac 7?£<ri at the beginning of v.5 seems to 
suggest a reading of £01 (and he will come) instead of
As v.l8b seems to be overloaded, we agree with 
most commentators to move to v,19a against IE. We
have also chosen to follow the Qere 3',3, which has the 
support of 3°, and not the Ketiv 3*1.3, which is a hapax.
5
Pace Rashi and Redak (Rosenberg, 1983:454), both 
of whom consider the to be the new speech created
by YHWH in human mouths.
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¡CIDI. However, lit is to be followed, for it is the more
T T  1
difficult reading and is supported by & a and other 
ancient versions. Furthermore, as Wildberger (1991:163) 
aptly puts it, 'the present passage apparently does not 
intend to speak of an appearance by Yahweh, but about 
the protection which Yahweh will bestow upon Zion after 
the judgment’.6 Once again, YHWH’s absolute power 
provides the basis for his secure protection over Zion, 
and it is in the context of divine sovereignty rather 
than creative novelty that the verb K'YS is employed.
Outside the book of Isaiah, the one example 
which most clearly represents the use of again in
the context of YHWH’s sovereignty and power comes from 
Amos 4:13. That it is a judg'ement-doxology couched in 
theophanic language and mythical imagery has been well 
recognized (Wolff 1977:215). The absolute power of YHWH 
is portrayed through successive sketches of him 'shaping 
mountain’, 'creating wind’, 'making the morning 
darkness’,' and what Andersen and Freedman describe as
Wildberger (1991:171) also cites the opinion of 
Hertzberg, 'who considers the Septuag'int text to be more 
original’. Clements also prefers © to 1, emphasizing the 
idea of 'Yahweh’s accompanying presence’ (1980:54-55).
7 Paul observes that the use of the three verbs for 
creation in a triad 'represent[s] the comprehensive 
creative power of the Lord’ (1991:153-154).
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'an echo of YHWH’s trampling the primordial dragon, 
whose humps are the ridges5 (1989:455). The reference to 
YHWH5s acts of creation does not indicate any new 
beginning or special relationship for the people of 
Israel, who have been warned that they should prepare to 
meet their God (v,12), but rather points unmistakably to 
the creator as the supreme judge.
A similar context of judgement is apparently 
reflected in Ezek 21:35[30], where the sword of
judgement has come under judgement itself. Miguens
( 1974:43-44) thinks that the verb (1X^3 (you are
created) indicates 'an activity which brings about
something new’ , but the polemical context of power and
control must not be overlooked, and we agree with 
Zimmerli (1979:449) that it is 'the createdness of those 
addressed’ which is being emphasized here. The same
conclusion may be drawn in relation to the two
mentionings of 'the day you have been created’ in the
taunt song against the king of Tyre (Ezek 28:13 and 15). 
In view of the predominant motif of pride running 
through the divine speech, the repeated remark looks 
more pregnant than an innocent temporal reference.
Our last two cases from the prophetic 
literature are more ambiguous concerning the meaning of 
. Mai 2:10 presents a situation where we must decide
T T
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what exactly is the premise of the discussion when the 
prophet asks rhetorically, 'Has not one El created us?’ 
Bearing in mind similar arguments in Prov 14:31; 17:5;
and 22:2, we may insist that here both ideas of origin 
and superior authority are present in the reference to 
YHWH as father and creator, whereas any notion of 
newness is definitely at odds with the context of the 
prophetic disputation.
Finally, Jer 31:22 announces that 'YHWH has 
created a new thing (n^TTT) on earth’ . The crux of the 
matter is of course the accurate translation of SDiDfl, 
and hence the precise meaning of the phrase 'a female 
"encompassing” a male’. Granted that we plead ignorance 
over this baffling text,8 there remains some room for 
exploration of the use of K'HS here. If the 'new thing’ 
created by YHWH is meant to overcome the wavering of
faithless Israel in their decision to return, we may
want to ask if it is simply the novelty of YHWH ’ s
creation that will provide the absent conviction. Is it 
not more important for the people to witness the power 
and sovereignty of YHWH coming to their aid before
'The wiser course for the exegete is to admit 
ignorance and acknowledge that ancient texts 
occasionally do baffle the modern hermeneut. [Jer]31.22b 
is one such baffling text’ (Carroll 1986:604).
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responding to the prophetic exhortation, hence the 
careful choice of £03 in this present context?9
T T  r
Nonetheless, we must concede the fact that because of 
its obscurity, this present text offers dangerous ground 
to base any of our conclusions.
Our examination of the additional eleven 
appearances of within the prophetic literature has
enabled us to draw the interim conclusion that, despite 
the two cases of Isa 65:17 and Jer 31:22, where the verb 
is explicitly linked to the notion of HtZ/’in , the meaning 
of »03 remains inextricably tied to the sovereign power 
of YHWH. It is now necessary for us to test our thesis 
further with the fourteen texts of the Pentateuch, 
particularly in the beginning chapters of the book of 
Genesis.
6.4 The Pentateuch
Eleven of the fourteen occurrences of iOS in
T T
the Pentateuch are found at the beginning of the book of 
Genesis, and out of these eleven occurrences, six appear
Pace Holladay (1989:195), who hastily links this 
unique occurrence of K“D  in the book of Jeremiah to the 
theme of newness as well as the first creation act in 
Gen 1 .
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right within the very first section of Gen l:l-2:3.10
On closer examination, we further observe 
the fact that apart from its use in the opening' and 
closing sentences (Gen 1:1 and 2:3b), 203  appears only
in vv.21 and 27. It is therefore not .justifiable for 
Westermann (1974:120) to remark that *[t]he verbs "make" 
and "create" predominate’. On the contrary, 2 0 3  appears 
to be utilized very sparingly in the narrative of the 
course of creation. Westermann is also of the opinion 
that there is hardly any distinction in meaning between 
2 0 3  and in this text, for both verbs are sometimes
T T  T T
used to describe the same act of creation (e.g. 
Gen 1:26-27). When X33 is used instead of 32/17, it is no
T T T T
more than a preference of the Priestly redactor, who has 
nevertheless chosen not to replace 32/17 in the source
T T
materials with 103 on each and every occasion. However, 
the way 203 has been employed looks far from being 
arbitrarily synonymous with H2?y. Even Westermann 
(1974:190) himself admits later that 203 'may have been 
chosen deliberately at the beginning of the creation of 
living beings’ in Gen 1:21. It is particularly
The nOr^ln 3^x formula of Gen 2:4a denotes the 
beginning of a new section (Wenham 1987:55, Sarna 
1989:16-17, and Hamilton 1990:151-152).
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interesting here to find the notorious 'giant serpents’ 
topping the list of the living' creatures. While it is 
possible to argue that the use of K33 here may signify a 
new stage of the emergence of animate beings, we tend to 
agree more with Wenham’s suggestion (1987:24) that 'it 
may well be that this verse mentions that the great sea 
monsters were created by God precisely to insist on his 
sovereignty over them’.12 There is a subtle but familiar 
nuance of power struggle when ^33 is applied to God’s 
archenemy; it certainly reminds us of the similar use of 
the verb in Isa 54:16.
The triple application of K33 to God’s 
creation of humanity in Gen 1:27 may now be approached 
from this perspective of divine sovereignty as well. 
Humanity has been singled out from the entire creation 
by God’s command to 'subdue’ and 'rule’ the earth and
1 1
11 D^anrr undoubtedly allude to the mythical
forces of evil in opposition to YHWH. Cf. Pss 74:13; 
148:7; Isa 27:1; 51:9; and Job 7:12. The noun is also
used to refer to snakes in Exod 7:9-12; hence our choice 
of 'serpents’ instead of 'dragons’ or 'monsters’.
1 2 On the other hand, von Rad’s comment that X331 T  T
'points without doubt to a direct relationship between 
creature and creator’ (1961:54) can only be maintained 
by blatantly ignoring the mythical overtone of these 
'giant serpents’.
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its creatures (vv.26 and 28). Whereas the royal 
implication and imperialistic flavour are recognizable, 
they are also readily open to hubristic 
misinterpretations. Thus there is a need for reminding' 
each and every member of the human race that they are 
nonetheless being held accountable to the supreme 
authority of their creator. The threefold repetition of 
m a  serves to drive home the truth of responsible
T T
stewardship, which is also expressed in the concept of 
Imago Dei (Gibson 1981:71-74).
The use of at Gen 1:1 and 2:3 refers
T T
also to God’s sovereign control over his entire
creation. This significant motif of God’s absolute power
elucidates the intriguing portrayal at the beginning'
1 3about the divine HVl 'swooping down’ upon the surface 
of the primeval deep, underlies the divine fiat ( 'and 
God said’) as the prevalent formulation of God’s mode of 
creativity,14 and. anticipates the confidently triumphal
The Piel form of appears only in Gen 1:2 and
Deut 32:11, where it describes how eagles teach their 
young to fly by 'swooping down’ at them in order to get 
them jump out from the nest (Peters, 1914:81-86). The 
imagery is therefore one of violent attack rather than 
of gentle incubation. Cf. Ps 93:3-4.
1 4 Cf. Ps 33:6 and 9. The implications of supreme 
authority behind the apparently simple act of speaking
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rest of God on the seventh day. Moreover, Wenham
(1987:126) is right to observe that both summary 
sentences of Gen 2:4 and 5:1-2 are heavily dependent on 
Gen 1: 1-2:3, and so the nuances of are being carried
over into these verses. The same is also true with 
Gen 6:7, where the use of KTS may have hinted at the
T  T
sovereignty of YHWH as the supreme judge of all 
humankind. In fact, that the Deluge comes under the very 
command of YHWH and not from the hostile forces of evil 
reiterates the absolute power of YHWH.
Outside the first chapters of Genesis, £03 
appears in Exod 34:10, although none of the more recent 
English translations has chosen to render it with 
'created’.16 Now one of these 'wonders’ which has not
been 'created’ but will be 'made’ by YHWH is the driving 
out of Israel’s enemies who are inhabitants of the
1 5
are also illustrated amply in an incident recorded in 
Matt 8:5-10 (= Luke 7:2-10).
As Levenson (1988:111) wittily puts it, 'the order 
that he brings into existence through creation is so 
secure and self-sustaining that it can survive a day 
without his maintenance’.
NIV has 'done’, NJB has 'worked’, NJPS has 
'wrought’, and both REB and NRSV have 'performed*. Only 
REB reflects in its translation the distinction between 
ira and rT2/P.
T T  T T
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promised land (v.ll), and such a 'making of YHWH ’ will 
induce fear among the people who see it. In our opinion, 
the use of *̂"13 in this context refers ultimately to
T T ^
YHWH ’ s sovereignty. Displacement of tribes is nothing' 
new or miraculous in the history of the Ancient Near 
East, and reverence is only caused by the manifestation 
of YHWH ’ s absolute power. The verb has its own
unique nuances and should not be toned down to become 
synonymous with
A similar conclusion may be drawn in
relation to Num. 16:30, although we must first consider
the possibility of repointing 1. The verbal noun Htp'Tp
is a hapax, and quoting Ibn Ezra, Milgrom (1990:137)
suggests repointing the verb from X’lD'? (Qal) to iOIP
(Piel), hence the translation: 'if YHWH cuts open a
chasm’, which is corroborated by the use of (to
1 7burst open) in the fulfilment passage of v.31. On the 
other hand, @ ’s ev (pacrpct tl decree (if he shows in a 
portent) reflects a reading of , and thus
suggests a possible confusion about the original text 
(Budd 1984:181), though admittedly it falls short of
Cf. Hanson, who suggests that here 'a satisfactory 
translation is possible if K'“D  is understood in its
T  T
primary sense, "to fashion, to form by cutting"’ 
(1972:359).
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lending a clear support to the proposed repointing. 
However, if Hi is to be followed, we must then decide 
what is the purpose of the use of in the present
context, Rashi (Isaiah & Sharfman 1950:174) does not 
hesitate to equate /TiO'lj with fTE/Trr (a new thing), but
T * I T  T
granted that the bursting open of the ground is 
something unprecedented, there is also a strong sense of 
YHWH ’ s power which causes such a terrifying incident, to 
happen. After all, it must be precisely this clear 
manifestation of YHWH’s absolute power, and not just his 
ability to perform a new miracle, that will show beyond 
any doubt that ‘these men have despised YHWH’.
The final example from Deut 4:32 appears to 
be a relatively neutral one. The mentioning of God 
creating humanity seems prima facie no more than a 
temporal reference to the beginning of history, 
nevertheless, von Rad (1966:51) is certainly right in 
pointing out that it is only 'the miraculous’ and 'the 
spectacular nature of the individual events’ that have 
come into consideration. If then the creation of 
humanity is seen among the great events (such as God’s 
voice being heard out of a fire) where the supreme power 
of YHWH has clearly been revealed, are we therefore 
supposed to be reminded of the unique sovereignty of God 
in his great act of creating humanity as well?
246
Our further examination of all the fourteen 
occurrences o f K-a within the Pentateuch has provided
T T *■
more evidence for our thesis that the verb should be
understood to mean the absolute power and sovereign
control of YHWH. This is especially the case in 
Gen 1:1-2: 3. In the few instances where the sense of 
newness may be legitimately present, there is always a 
equally strong, if not even stronger, motif of YHWH’s 
power and authority underlying the passages. It remains 
for us now to extend our survey into the last major area 
of the Hebrew Bible, namely, the Writings.
6.5 The Writings
Among the six occurrences of iCD in the
T T
Psalter, Ps 148:5 offers us a straightforward enough 
case for the verb to be interpreted in terms not of 
newness but of power. This verse and the one following 
bring to a climax the first half of the psalm, in which 
the heavenly powers named in vv.2-4 are exhorted to 
praise YHWH, who commands their creation and determines 
their activities. A similar allusion to YHWH’s 
sovereignty may also be located in Ps 89: 13 [12], where 
the motif of YHWH’s power and might surrounding the 
verse (vv.6-15[5-14]) helps to make its meaning obvious. 
Dahood’s suggestion (1968:314) that we are actually 
looking at the names of four sacred mountains ('Zaphon
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and Yarnin’, the latter is eqtxivalent to 7T.2EIK in
t  t  — :
Cant 4:8, instead of 'north and south’ ) is very 
tempting', but whether the references are mythical or 
geographical, the nuance of divine sovereignty is 
unmistakable. K'IS then reappears later on in v.48[47]. 
While the text here shows variations in one or two Mss, 
the meaning of 1 remains sufficiently clear, and @ seems 
also to be a reasonable paraphrase: livrjoQrjT l t i. q ¡iov 77
VTToaracrl s • PV yoip parcuays eKTiaas navras  r o v s  v i o v s  t m v
ctvQpG)TfG)V (Remember what my nature is; for is it in vain 
that you have created all the sons of men?) The 
reference to YHWH’s creation of humanity is made in 
relation to the helplessness of one who is confronted by 
the conquering power of death, and thus the psalmist 
prays to YHWH for deliverance with a specific appeal to 
his absolute sovereignty as creator.
There are two cases where is used
T T
parallel to the verb E7;J H (to renew). In Ps 104:30 the 
notion of newness is indeed present in YHWH dispatching 
his Spirit, but the verb ĈTjrTPl̂ seems to incline towards 
the sense of restoration more than that of unprecedented 
novelty. Moreover, the emphasis on YHWH’s absolute 
control over life and death is certainly in tune with 
the dominant concern for YHWH’s power throughout the 
entire psalm, while the presence of YHWH’s Spirit and 
the mentioning of his creating authority are only two
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more telltale signs of this underlying theme. On the
other hand, a more subtle case may be found in
Ps 51:12[10], where the psalmist asks God to create a
clean heart for him. According to v.9[7], the purity
(“inb) of one’s heart is the result of expiation ('OKipnri)
and cleansing ( ) . But the profound realization of
his sinful nature has prompted the psalmist to concede
his own inability to change himself, hence his appeal to
the divine power to help him. Here we do not agree with
Kirkpatrick, who thinks that because X“13 is used in the
first stich of the verse,
'in the parallel line renew should be 
rather make new (Vulg. innova better than 
Jer. renova). It is not the restoration of 
what was there before that he desires, but 
a radical change of heart and spirit’ 
(1902:292; author’s emphases).
It seems to us that Kirkpatrick is wrong in deducing' the
nuance of !2?;jn from the faulty assumption that must
always mean 'bringing into being what did not exist
before’ (ibid.). In fact, the sense of restoration is
reiterated by in v,14[12].13 There is of course an
The fact that vv.12-14[10-12 ] all begin their 
second stich with TlTTl seems to suggest the identity of 
this 'spirit’ throughout as YHWH’s spirit, who, unlike 
the human spirit, may only be restored but not 'made 
new’ within a person. The parallel in v.l2[10] between 
and TT'H does not necessarily confine the reference to
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inevitable sense of newness in the language of 
penitence, but again the underlying theme remains 
clearly focused on YHWH’s sovereign power.
Finally, the last example of £03 in the
Psalter is found in Ps 102:19[18], which is part of an
appeal to praise YHWH. The context of this appeal
(vv.13-23[12-22 ] ) refers clearly to YHWH’s power to save
and consequently his sovereignty being recognized among
the nations. Kraus (1989:286) is right in pointing out
that '££335 DP applies to the "new creation" of the
people of God after the exile’, though it would be even
more to the point to say that the people have been
'created’ through the saving power of YHWH.
Consequently, these people praising YHWH are not just
i  9any generation to be born in the future, they are none 
other than those who have themselves experienced his
the psalmist’s spirit, if we understand that 'biblical 
lines are parallelistic not because B is meant to be a 
parallel of A, but because B typically supports A, 
carries it further, backs it up, completes it, goes 
beyond it’ (Kugel 1981:52; author’s emphasis). Cf. Alter 
( 1985:3-26 ) .
NJB, REB, and NRSV all translate ££335 as 'born’, 
presumably taking the cue from the parallelism between 
|13HK 3*13^ and ££335 D in . On the contrary, NIV and NJPS 
have both decided to keep the verb 'created’.
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powerful deliverance. If Allen is right in observing 
here the ' [ t ] he soter iolog ical usage [of K*13 ] evidently 
reflects that of Second Isaiah’ (1983:10), then there is 
certainly no escape from the fact once again that the 
verb in this psalm carries the distinctive
T T
connotation of YHWH’s power and sovereignty.
Our very last example of £03 in the entire 
Hebrew Bible comes from Eccl 12:1. Fox (1989:299) is 
keen to defend the integrity of the verse, showing that 
there is no textual ground for emendations of 
('your creator’). The argument that a reference to the 
creator is inconsistent with the encouragement to enjoy 
life prior to old age and death cannot be sustained 
either, for the preceding two paragraphs (11:7-8 and 
9 — 10 )20 both juxtapose a 'hedonistic’ advice with an 
unpleasant reminder (Murphy 1992:117). Furthermore, the 
fact that appears only here in all the wisdom
writings of the Hebrew canon is not an adequate reason 
for us to reject our text as a proper reference to the 
creator. In fact, the motif of divine judgment appears 
in Eccl 3:16-17; 8:5-6; 11:9; and 12:14, and within this 
context, to remember one’s creator is to think of the
The three consecutive paragraphs of Eccl 11:7-8, 
9-10, and 12:1-8 all end with the keyword 0̂/7 (futility) 
and share the same theme of life enjoyment.
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supreme judge of one’s life and work.21 Once again there 
is strong evidence for us to understand the verb X'"0 as
T T
carrying precisely the nuance of divine sovereignty and 
power.
6.6 Summary
Our survey of the forty-eight occurrences of 
ins in the Hebrew Bible shows that YHWH as the supreme
T T
creator does not only manifest his mastery over the 
physical universe, his absolute authority is equally 
efficacious over friends or foes. Moreover, when YHWH is 
portrayed as Israel’s creator, it indicates not so much 
a special relationship but YHWH’s sovereign control over 
everything happening to his people. Furthermore, the 
five examples where KT3 is explicitly linked with the 
root do not necessarily imply a semantic
identification between the two, for in every one of them 
the motif of YHWH’s power is present as well. As a 
result, we may now draw our final conclusion that a 
consistent understanding of the verb does point
definitively to the connotations of YHWH’s sovereign 
power and control.
2 1 Pace Fox, who agrees with Gilbert 'that in this 
context to think on [sic; of?] one’s creator is to think 





In Isaiah 40-55, there are other salvation 
speeches beyond the five oracles of salvation already 
discussed. Westermann proposes to classify them under 
the genre of the proclamation of salvation 
(Heilsankxindigung) , which, according to Isa 41:17-20, 
exhibits the following structure (1964b:120):
(1) A quotation from the community lament;
(2) Proclamation of salvation:
(i) God’s turning;
(ii) God’s intervention; and
(3) Goal.
The new genre is to be distinguished from the salvation 
oracles by the following six characteristics (Harner 
1969:432): a) both the direct form of address and the
formula, 'Do not fear’, are absent; b) it quotes at the 
beginning from the lament of the community instead of
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just alluding to the lament of the individual; c) the 
emphasis is put on the future rather than the present 
aspect of salvation; d) it speaks more concretely of 
what is going to happen; e) it does not reflect directly 
any liturgical form; and f) it is supposed to be 
delivered by a prophet rather than a priest. In addition 
to Isa 41:17-20; 42:14-17; 43:16-21; 45:14-17; and
49:7-12, all of which display the basic structure of the 
new genre, Westermann observes that proclamations of 
salvation also can be found in larger units such as 
Isa 49:14-26 and 51:9-52:3 (1987:36-37). Furthermore, he 
suggests that the proclamation of salvation often 
constitutes an important component of yet other texts 
like Isa 46:1-13; 48:1-11, 12-16; 54 & 55 (1964b:122).
Westermann5s thesis has been followed 
closely by Schoors, who adds Isa 46:12-13; 49:14-26;
51:1+3-6, 7-8; 54:7-10, 11-17; and 55:1-5 to the list
(1973:84-85). While many subsequent commentators are 
happy to employ this genre-label to name the various 
salvation speeches in Isaiah 40-55, there are others who 
remain unconvinced. Having re-examined all the texts 
mentioned by Westermann, Schupphaus (1971:179-181) 
argues that these messages are declared with two 
purposes in mind. Firstly, they are comforting promises 
intended to lift the audience from fear and despondency. 
Secondly, they are arguments designed to refute
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scepticism and doubt among the audience regarding the 
power of YHWH. In either case they should not be 
mistaken as predictions of some future event; hence they 
can hardly be characterized appropriately as 
proclamations of salvation. Similarly, Elliger 
(1978:159-160, 257-258, 344-345) consistently prefers to 
name these pericopae (Isa 41:17-20; 42:14-17; and
43:16-21) 'promises’ after Gunkel’s definition. At the 
same time, Melugin (1976:22-27) strongly disagrees that 
one must disregard the variety in structures among these 
salvation speeches in order to insist on just one basic 
genre called the proclamation of salvation. As a result, 
we do not see any scholarly consensus in relation to the 
establishment of this new genre. In this chapter, as we 
examine the last group of five passages which Westermann 
classifies together under the genre of the so-called 
'proclamations of salvation’, we shall likewise pay 
attention to the formal structure as well as the 
thematic development of these pericopae.
7.2 Isaiah 41:17-20
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1‘The poor and the needy -
Seeking water but there is none,
Their tongue has been parched in the thirst. 
I am YHWH, I shall answer them,
I am the God of Israel, I shall not forsake them.
1 3U I shall open upon barren heights rivers,
And among valleys springs;
I shall make wilderness into a pool of waters,1 
And dry ground into sources of waters.
1 9 I shall provide in the wilderness cedar,
2Acacia and myrtle and oil-tree;
I shall put in the desert cypress,
Elm and pine together.
Based on © 1 s els eXr) (into marshes), BHS suggests 
a Hebrew original of srmN*? for Tit’s apa-aa«^, avoiding 
the reduplication with CPQ in the second half-line at 
the same time. But such an emendation is rendered both 
unnecessary and undesirable by the almost verbatim 
parallel in Ps 107:35. Cf. North (1964:101).
Redek (Rosenberg 1989:332-333) is of the opinion 
that since f227 ff and fPT are listed side by side in 
Neh 8:15, the former is unlikely to be the olive tree.
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So that they will see and know,
And will set and comprehend together;
That the hand of YHWH has made this,
And the Holy One of Israel has created it.
According to Westermann (1964b:120, 
1966:67), this is the typical example of the genre he 
calls the proclamation of salvation. The pericope begins 
with a quotation from a community lament (v.l7a), 
continues with the main substance of the proclamation, 
which embraces firstly God’s turning towards Israel 
(v.l7b) and secondly his divine intervention (vv.18-19), 
and finally concludes with a statement of goal (v.20). 
Melugin has challenged Westermann’s identification of 
such an independent genre, but he offers no different 
analysis on the form of this specific passage 
(1976:22-23). On the other hand, Elliger (1978:159-160) 
agrees with Westermann that the divine speech of 
Isa 41:17-20 lacks the characteristics of the salvation 
oracle, but he prefers to classify it as the prophetic 
genre of promise after Gunkel, while questioning its 
functional connection with the community lament. 
Moreover, he suggests instead a three-fold structure of 
an introduction (v.17), a main part (vv.18-19), and a 
conclusion (v.20), all focusing on the theme of divine 
intervention. The fact that now v.17 is read as a unity 
appears to be a more satisfactory alternative, but the
2 0
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decision can only be made when we have the opportunity 
of examining all the other pericopae as well.
A more pressing issue for us is to determine 
whether the proclamation refers specifically to the 
homecoming of the people in exile through the desert. On 
the one hand, we are being offered graphic conjectures 
like that of Schupphaus, who imagines the divine speech 
to be a reassuring answer to the complaint that those 
who return may face a possible threat of miserable death 
on their way (1971:163-164). On the other hand, we 
encounter vehement objections from Barstad, who insists 
that such metaphors of thirst and water and of deserts 
changing into oases are general descriptions concerning 
the restoration of the people without any allusion 
whatsoever to a second Exodus from Babylon (1989:27-32). 
It seems to us that the burden of proof must lie with 
the former, for the mentioning of wilderness and thirst 
in the Hebrew Bible indeed does not necessarily imply 
always a desert journey. We have already noted the 
parallel between Isa 41:18b and Ps 107:35, where the 
transformation of nature is a familiar motif of YHWH’s 
saving power. Hos 2:5b[3b] also mentions wilderness 
(*12nD), dry ground ('T̂ i FT]??) > and thirst (7TQ^3), and
they are apparently images of YHWH’s judgement on Israel 
in contrast to the prosperity she has been enjoying from 
the fertility of the land ( vv . 10-15 [ 8-13 ] ) . Isa 51:3
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even talks about the wilderness and desert of Zion
turning into Eden, the renowned garden of God. All these
passages do indeed caution us not to jump too quickly to
the conclusion that the desert imagery in Isa 41:17-20
must be taken literally as referring to the journey
homeward (pace Whybray 1975:66). In fact, as McKenzie
(1968:32) aptly points out,
'The transformation of a defeated and 
scattered people into a nation is a wonder 
no less incredible than the transformation 
of the desert. It is the reversal of the 
process of judgment by which Yahweh turns 
cities and settled land into a desert.’
The extended metaphor of the transformation 
of the desert (vv.18-19) illustrates the dramatic change 
which is going to happen to the people of YHWH. The 
plight and predicament of Israel will end because YHWH 
announces that he will answer their plea (v.l7b), which 
also indicates the saving nature of YHWH’s response. 
Here although none of the salvation words has been used, 
the divine act remains unmistakably that of deliverance 
and help given by YHWH to bring about a reversal of the 
people’s fortune. It is equally clear that such a saving 
deed is at the same time a manifestation of the
3sovereignty of YHWH. As a matter of fact, the pericope
Commentators are all quick to point out parallel
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concludes with an explicit statement about YHWH’s 
absolute power and control expressed through the verb 
. The motifs of creation and redemption once again 
join hands under the theme of YHWH’s supreme lordship.
One final observation must yet be made. The 
proclamation of Israel’s reversal of fortune in 
Isa 41:17-20 recalls the similar promise held out to the 
'worm of Jacob’ and presumably the 'dead ones of Israel’ 
in the previous pericope (vv.8-16). Both promises focus 
on YHWH’s powerful salvation, which will result in the 
restoration of Israel in terms of the strengthening of 
YHWH’s people, but there is not any concrete discussion 
of their homeward journey. In fact, we are confronted by 
a probably deliberate ambiguity as far as the specific 
locality of the people in distress is concerned. The 
general nature of both promises suggests a close 
continuity between them, and since the oracle of 
salvation in 41:8-16 is further linked with the 
preceeding trial speech and its aftermath (41:1-4 +
5-7), the proclamation of vv. 17-20 as a whole may be 
seen as the concluding part of an 'enlarged poem’ which 
'begins and ends with the portrayal of Yahweh’s saving
motifs in Pss 74, 104, and 107, where the theme of 
YHWH’s sovereignty dominates. Cf. Schoors (1973:87) and 
Barstad (1989:27-32).
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deeds in acts of creation’ (Melugin 1976:97 ). It is 
indeed more than likely that the statement, 'That the 
hand of YHWH has made (HnE?P) this,’ (Isa 41:20bcc) is a 
distant but still recognizable response to the question 
posed towards the end of the trial speech, 'Who has 
worked and made (HE?Pi ) ? ’ (Isa 41:4 act) . Such an
t  t  :
observation reiterates our view that the pericopae in 
Isaiah 40-55 should not be regarded as isolated and 
independent units put together only on the Stichwort 
principle.
7.3 Isaiah 42:10-17
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1 0 Sing to YHWH a new song!
His praise from the end of the earth.
Those who sail4 the sea and what fills it,
Coastlands and their dwellers,
1 iLet desert and its towns cry out,
Villages where Kedar dwells;
Let the dwellers of Sela ring out,
From top of mountains let them shout.
i 2Let them give to YHWH honour,
And his praise in the coastlands let them declare.
1 3 YHWH like the warrior will go out,
Like a man of battles he will stir up zeal;
Literally, 'go down’; the phrase O^H “’“Hi'1 means 
the seafarers, cf. Ps 107:23. Many commentators find the 
juxtaposition of EPH and harsh and
unacceptable, so they suggest various emendations like 
following Pss 96:11 and 98:7 to read Q’TT (Let the
sea roar). But as Levy correctly argues, 'it is almost 
incredible that a copyist could go wrong over a word so 
familiar in this context and in the Psalms’ (1925:149). 
Moreover, ® enjoys solid support from the ancient 
versions and Qa , and it is not without meaning if we 
'allow for a certain hastiness of thought and confusion 
in description which are not unknown elsewhere in the 
work of this prophet’ (Levy ibid.).
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He will yell, indeed he will roar,
Upon his enemies he will vaunt himself.
i  4"I have been quiet from of old,
Shall I keep silent? Shall I restrain myself?°
Like the woman in labour I shall exhale,
I shall pant and I shall gasp together.
1 5 I shall desiccate mountains and hills,
And all their vegetation I shall dry up;
And I shall make rivers into coastlands,
And pools I shall dry up. [not known,
16 And I shall make blind people go on a way they have 
On paths they have not known I shall make them 
I shall turn darkness before them into light, [walk;
And crooked places into a level ground.
These are the words -
I made them and I have not abandoned them.
1 7 They have been turned back, they will be utterly 
Those trusting in the image; [ashamed,
Those saying to an idol:
You are our gods.
Rashi notes the sudden change of tense in v.l4a|8 
(Rosenberg 1989:341). Taking the hint from ©, we agree 
with Fohrer (1964:53) and Elliger (1978:261) that these 
two verbs are best understood as rhetorical questions, 
thus maintaining the distinction between the two 
stichs of v.l4a.
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Westermann is of the opinion that a 
comparison with the first proclamation of salvation, 
i.e., Isa 41:17-20, may assist our understanding of the 
pericope (1966:88):
v.l4a = 41:17a Reference to the lament
v.l4b = 41:17b Change in God’s attitude
vv.15-16 = 41:18-19 God’s intervention
v.17 = 41:20 Consequence
While Schoors (1973:92) and Melugin (1976:103) both 
agree with Westermann’s analysis, they also notice at 
the same time the uniqueness of the final verse, which 
is not formally a statement of the final goal of YHWH’s 
intervention. On the other hand, Elliger (1978:257-258) 
not only disputes the appropriateness of classifying 
Isa 41:20 with Isa 42:17 as being form-critically 
identical, he further challenges if v.l4a should be 
understood at all as a reference to a community lament, 
pointing to the fact that v.l4a/3 is better translated as 
YHWH’s rhetorical question and dismissing the parallel 
use of the two verbs, 772)17 (to be quiet) and pSKJl/J (to 
restrain oneself), in Isa 64:11 as probably dependent on 
Deutero-Isaiah; hence the latter text is an insufficient 
proof for the original Sitz im Leben of the community 
lament. Once again, Elliger prefers Gunkel’s older label 
of prophetic promise to Westermann’s newly discovered 
genre of proclamation of salvation,
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On the contrary, North proposes that we 
should compare our passage to the common pattern of the 
community thanksgiving psalms (such as Pss 96, 98, and
149), and consider Isa 42:10-17 as a single unit, 
'notwithstanding' its changes of metre and subject in 
vv.14-17’ (1964:114; cf. Dion 1991). The pericope is
then seen to be made up of the summons to praise 
(vv.10-12), the descriptive acclamations of YHWH as the 
victorious warrior (vv.13-15), and the announcement of 
his sovereign lordship over both his own people and the 
idol-worshippers (vv.16-17). In this way, the formal 
elements of the proclamation of salvation have been 
assimilated into a larger literary context of a 
thanksgiving hymn.6 However, despite the hint from £1° , 
which apparently regards vv.10-17 as one unit, Elliger 
insists that vv.10-13 and vv.14-17 must be separated 
(1978:243-244). His objections may be summarized into 
the following three major points: a) there is no example 
of the transition of a hymn into a long divine speech; 
b) the image of the warrior in v.13 does not seem to
Westermann (1964b:120) acknowledges that in a 
number of texts, the proclamation of salvation may be 
joined with other forms of speech to bring about larger 
units. But Isa 42:14-17 is not recognized by him to be 
one of these larger units of texts. In his commentary, 
Westermann still insists that Isa 42:14-17 'is obviously 
an independent unit’ (1966:87).
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have anything in common with the image of the woman 
giving birth in v.14 as well as the clearing up of 
obstacles for the homeward journey in vv.15-16, and so 
v.13 would make a very strange introduction to the 
divine speech; and c) the apparent disproportion between 
the substantial introduction (vv.10-12) and the brief 
main part (v.13) of the hymn is not unusual among' other 
examples within the Psalter, therefore it becomes 
unnecessary to have the hymn extended to include 
vv.14-17. Now the final point is significant only if we 
are left with no other choice but to justify the shape 
of the hymnic pericope of vv. 10-13. There may be many 
hymns which begin with an expanded summons and continue 
with an abrupt content, but the question remains whether 
Isa 42:10-13 should be counted as one of them. Moreover, 
Elliger’s first point looks like an argument from 
silence which carries little weight, especially when we 
are here dealing with poetic creativity and not rigid 
adherence. The only serious contention remains that of 
the alleged incongruity between v.13 and vv.14-16 in the 
matter of the images employed. It is to these striking 
images that we shall now direct our full attention.
The crux of the matter lies in what Darr 
calls 'the meaning of the gynomorphic imagery in v.14 
and its relationship to the preceding image of Yahweh as 
a warrior’ ( 1987:562). Does ( like the woman in
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labour) refer to the agony and pain of child birth,1 or 
does it point to the idea of giving birth and hence the 
birth of something new? Darr quite correctly begins by
This appears to be the conventional sense of the 
imagery employed in other parts of the Hebrew Bible 
(cf. Isa 13:7-8; 21:3; Ps 48:7[6]; Jer 6:24; 49:24), but 
in all these cases it is never applied to YHWH. %
apparently reads Isa 42:14b according to the same 
traditional norm:
p m 1?»
'Like pangs upon a woman in labour my 
judgement will be revealed to them.’
Levy also follows a similar line of thinking when he 
speaks of YHWH giving voice 'to his emotions, his pity 
for his people and grief for their sufferings, like a 
woman in the agony of child-birth’ (1925:151). The same 
idea lingers on in the more recent commentary of Sawyer, 
who mentions that 'the birth of a new age is painful, 
especially for the one who gives it birth’ (1986:69).
This idea of newness seems to enjoy the widest 
support among contemporary commentators. North talks 
about 'a new world will be born of the divine travail’ 
(1964:114); so does Fohrer (1964:56), who suggests that 
the birth pangs signal the beginning of a new age when 
the exile draws to its end and divine redemption sets 
in. On the other hand, Westermann argues that what is 
highlighted in v.l4a 'is not the pain of the woman in 
travail, but the change from long silence to crying out’ 
(1966:88). Whybray also maintains that the simile is 
intended to convey not only a sudden burst of noise and 
commotion but also the idea that something new is about 
to be born’ (1975:78).
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focusing on the distinction between simile and metaphor, 
insisting that we must first of all abandon the thought 
of YHWH metaphorically giving birth to anything. She 
then goes on to argue that the one aspect of the 
behaviour of a woman in labour which constitutes the 
essence of the simile cannot be that of anguish or
9suffering. Echoing Schoors, she draws attention to the 
auditory rather than the visual effect of the imagery 
and concludes 'that Yahweh’s behavior resembles that of 
a travailing woman because of what proceeds from the 
throat of God’ (567). Moreover, she also moves beyond 
Schoors to suggest that (a hapax) is better
translated as 'to blow’, citing Jastrow (1903:1202, 
s. v . , /IPS ) for support. Thus it is the strong
'exhaling’, 'gasping’, and 'panting’ of YHWH that 
presumably bring along the destructive changes outlined 
in v.15. In this way, 'the simile "like a travailing 
woman" has been transformed from one connoting 
fear-induced pain to one bespeaking power and might - an 
image which is equal in intensity to the warrior image 
that precedes it’ (570).
'The particle here means "like" and the tertium 
comparâtionis is not the condition of distress but the 
crying. We should not look for something concrete behind 
the image. The woman in travail is only a term of 
comparison to picture Yahwe’s loud crying. In short, 
there is no metaphor but a simile’ (Schoors 1973:91),
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Consequently, there is no discrepancy
between the two images of YHWH as the warrior and the
woman in labour. On the contrary, Isa 42:14-17 must be
seen as a further development and hence an integral part
of vv.10-13. Although we are not supposed to deduce from
the imagery any idea of a new birth, the sense of
newness is in fact clearly present right at the
beginning of the pericope, when various people groups
are summoned to sing to YHWH a new song (E?"Tn ) . What
is new about Y'HWH is that he will no longer remain quiet
or restrained, but will manifest himself as the
victorious warrior in action. The motif of divine power
and sovereignty is further enhanced by this unique
simile of the woman in labour, whose fierce and intense
breathing reminds us of the power of YHWH’s spirit (HYl)
1 0or breath (HQE?3). McKenzie observes that the
t  t  :
transformation of nature in reverse as described in v.15 
'does not seem [to be] a threat directed at any
particular object; it is a statement of Yahweh’s 
creative sovereignty, by which he can convert watered 
land into desert and desert into land rich with
vegetation’ (1968:44). Judging from Pss 74:15 and 
107:33-36, we do not see why it cannot be both at the
Cf. Ps 18 : 16[15 ] ; Job 4:9; Isa 40:7.
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same time, especially when all the actions of YHWH 
depicted so far appear to be directed against his 
enemies (v.l3b/3). However, it does look a bit 
far-fetched if we want to interpret v.15 as the clearing 
of the way for the people in exile to return home (pace 
Schijpphaus 1971:173). On the other hand, the mentioning 
of YHWH ’ s help to the blind clearly refers back to 
Isa 42:7, where the imagery of blindness and darkness 
represents unmistakably the distress of imprisonment. 
The release of the prisoners is part of the victory won 
by YHWH the warrior. Barstad is probably correct when he 
suggests that we should speak of the 'shepherd motif’ 
instead of the 'Exodus motif’ in both Isa 40:9-11 and 
42:13-15, where we find 'the combination of the leading 
of the people (the blind, the flock) and the motif of 
Yahweh as a mighty warrior who destroys the enemies of 
Israel in his theophany’, as 'the basic meaning of these 
texts is that Yahweh is now going to act to the benefit 
of his people’ (1989:53). That is also precisely why we 
do not think it necessary to postulate any condemnatory 
sense in calling Israel in exile □“HIP (blind people). 
After all, the prophet is supposed to reassure them that 
YHWH has determined to carry out his promise (v.l6b|3), 
and the message as a whole is for encouragement and 
comfort. Once again, the sovereignty of YHWH and the 
salvation of his people are the two sides of the same 
coin.
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Recognizing quite correctly that with 
Isa 42:16b/3 the proclamation of YHWH’s salvation reaches 
its climax, Elliger (1978:259 & 264) finds it difficult, 
though not impossible, to include v.17 as the original 
conclusion of the prophetic promise. This is certainly 
true if we consider vv.14-17 as an independent pericope. 
However, since we have already argued for the continuity 
between vv.10-13 and vv.14-17, it is not contradictory 
at all for us to take v.l6b|3 as the concluding zenith of 
the proclamation of vv.13-16, while at the same time to 
regard v.17 as the culmination of the entire victory 
song of vv.10-17. The putting to shame of those trusting 
in an image is a forceful way of expressing YHWH ’ s 
unique sovereignty. Furthermore, the mentioning of the 
idols not only echoes YHWH’s polemical declaration 
precisely against these idols in the previous pericope 
(Isa 42:8); in fact it also reminds us of the conclusion 
of the trial speech in Isa 41:21-29, with the final 
words of Isa 42:17, n m  (You are our gods),
undoubtedly bringing back the ironic challenge of 
41:23a|8, DON "'3 rTi’“Ti1 (That we may know indeed you
are gods). Again, just as Isa 41:17-20 may be considered 
as the concluding pericope for the extended section 
Isa 41:1-20, here Isa 42:10-17 may also in the same vein 
be taken as the concluding pericope for the extended 
section Isa 41:21-42:17.
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7.4 Isaiah 43 :16-21
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The one setting in the sea a way,
And in mighty waters a path;
The one bringing out chariot and horse,
Army and mighty one. [arise,
Together they would lie down, no more would they
They were extinguished, like the wick they were
Do not remember former things! [quenched.
And previous things do not consider!
Look at me making a new thing,
Now it is springing up, will you not know it? 
Indeed I shall place in the wilderness a way,
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In a desert streams.
The animal of the field will honour me,
Jackals and ostriches;
For I have given in the wilderness waters,
Streams in a desert;
To give drink to my people, my chosen one,
2 1This people whom I have shaped for me,
My praise they will recount.
As recognized by Westermann (1966:104-105) 
and Schoors (1973:93-97), the major difficulty of 
categorizing this pericope as a proclamation of 
salvation lies in the identification of the reference to 
a lament at the beginning of the passage. Consequently, 
both scholars arg'ue that the appeal in (Do not
remember; v.ISa) does not really mean that the events of 
the first Exodus, presumably referred to in vv.16-17, 
are to be forgotten, because the verb carries a cultic 
function which in fact indicates the commemoration of 
YHWH’s former saving acts made in a community lament, 
with the explicit intention to reproach the divine 
inaction against the present condition of distress. Thus 
what the people of YHWH in exile are actually being 
urged here is to 'stop mournfully looking back and 
clinging to the past’ (Westermann 1966:105), and vv.l6b 
& 17 are regarded as corresponding to the motif of the 
review of YHWH’s former acts of salvation within a
2 0
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community lament, and hence fulfilling the requirement 
of the genre of the proclamation of salvation. 
Nevertheless, it is significant to note that Schoors has 
carefully distinguished vv.16-17 as an introduction to 
the proclamation, allowing only v.18 to be the proper 
reference to the lament (1973:85).
However, Elliger (1978:343, 350-353) warns
that such an interpretation of the verb “DT remains a 
questionable argument from silence, and agrees rather 
that vv.16-17 represent experiences of the pious
worshippers of YHWH intended to prepare the audience 
effectively for the reception of the following oracle by 
arousing their memory of YHWH’s acts of deliverance. In 
fact, the content of the expanded messenger formula may 
be drawn from a thanksgiving hymn, especially when we 
compare other expanded messenger formulae like Isa 42:5 
or 45:18. After all, Elliger is certainly correct in 
asking why the prophet has not spoken more unequivocally 
but chosen these particular sentences of vv.16-17, which 
appear least representative of a community lament unless 
they are considered under the obligation of the supposed
genre of the proclamation of salvation.
Moreover, it is essential for us to note
that here vv.16-17 describe not the first Exodus in 
general, but more specifically the crossing of the sea
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(v.16) and the defeat of Pharaoh’s armies (v.17). There 
is no mentioning of divine guidance into the promised 
land, nor the miraculous provisions of food and drink in 
the desert. The focus is clearly upon the sovereign 
power of YHW'H over the 'mighty waters’ (Q',T,17 CPQ) as
well as the 'mighty one’ ( TTTS?) of Egypt, and as a 
result of YHWH’s supremacy, his people have been 
liberated from their enemies. Such an observation also 
brings us to the controversy of whether the promise in 
vv,19b-20 does indeed refer to a new Exodus from Babylon 
back to Jerusalem. Barstad quite rightly insists that 
the reference to the Exodus event in vv. 16-17 does not 
necessarily have anything to do with a 'second Exodus’, 
for its function is that of a hymnic epithet of YHWH, 
'aiming at convincing the prophet’s audience that 
Yahweh, the mighty god that once saved his people firoM 
the Egyptians in a miraculous way, again will act on 
behalf of his chosen people’ (1989:97). He further 
argues that the motifs of roads and streams in the
deserts should be taken as metaphorical expressions of
the new prosperity of Judah brought along by the
intervention of YHWH. These poetical metaphors all point 
towards 'the future salvation of the Judean people, i.e. 
their national restoration, their ingathering from the 
g'olah (not only from Babylon), and, last, but not least, 
victory over their enemies’ (97-98).
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The new thing which YHWH announces that he
is making refers in fact primarily to the giving of
water in the desert. It is true that YHWH will also
'place in the wilderness a way’ (v.l9ba), but
immediately the following stich shifts to 'streams in a 
1 1desert’ (v,19b/3). Here the way in the wilderness (pTT 
) is undoubtedly a clear echo to the way in the sea 
(7[T7 ), pointing towards the sovereign power of YHWH
over the hostile forces of chaos. Moreover, if indeed 
the main emphasis of the promise lies in YHWH’s guidance 
of his people through the desert, the allusion to the 
jackals and ostriches (v.20a) seems to be of no more 
significance than ornament. But if we understand the 
proclamation as referring to the theophanic 
manifestation of YHWH’s sovereignty, then the imagery of 
these wild animals honouring YHWH becomes a necessary 
part of the universal response which reiterates YHWH’s 
supremacy over all his creation. Furthermore, we have 
already come across the motif of YHWH giving drink to 
his thirsty people in Isa 41:17-20, where the 
transformation of deserts into oases becomes an extended
2° has fi'D'TU or CPD'DJ (paths), but 1 is 
sxipported by all ancient versions. According to Orlinsky 
(1950:160-164), the Qumran reading cannot 'be given the 
status of a legitimate variant’, not to mention the 
possibility of it being the original text.
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metaphor for the radical reversal of Israel’s fortune. 
Here Barstad ’ s thesis may be upheld on at least one 
additional ground. The conclusion of the divine speech 
describes YHWH ’ s chosen one as ''b '’FHSP YT-Qi/ (a people 
I have shaped for me; v.21a), which reminds us of the 
description (a people robbed and
plundered; Isa 42:22aa) of the disputation in 
Isa 42:18-25. The people who were before imprisoned as 
if without a deliverer (Isa 42:22) have now got YHWH as 
their most powerful creator, who will liberate them from 
their captor j ust as did in the past with the
Egyptians at the sea. The parallel between then and now 
is not so much the journey through the desert but YHWH’s 
victory over the apparently mighty enemies.
Once again we have found that the pericope 
of Isa 43:16-21 appears to be the concluding part of the 
section beginning from Isa 42:18. The vividly portrayed 
predicaments of the people in exile are answered by the 
affirmation of YHWH’s ability to help. Considered 
against the context of such a literary unit, the appeal 
not to remember 'former things’ (v.18) is much more 
naturally taken as referring to the plight of their 
being 'robbed and plundered’. The fact that in Isaiah 
40-55, the term (previous things) can mean
either very ancient times or more recent events has been
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well explained by Elliger.12 Despite their close
proximity with each other, v.18 does not necessarily
continue with vv.16-17 in the sense that the 'former
things’ are bound to denote what is mentioned in the
previous verses. Elliger is certainly correct in
reminding us that there is an obvious break between the
expanded messenger formula, in which it is the prophet
who speaks, and the actual divine speech, in which v .18
1 3serves as an introduction to the climax of v.19. After 
all, if the 'former things’ do not allude to the great 
saving act of YHWH, there is no need whatsoever to 
postulate either a special cultic implication of the 
verb 'to remember’ or a rhetorical exaggeration in the 
admonition. The meaning of the prophet is unequivocally 
simple, and the message is a consistent one of comfort
Elliger (1978:350-353); see especially Isa 45:21 and 
46:10. While recognizing the special significance of the 
catastrophe of 587, Elliger prefers a more general 
interpretation of v.18: 'Let the past rest and direct
your mind to the future, which I now announce!’ ( 353 ). 
We go along with his arguments against Schoors, but in 
our opinion, the 'former things’ should be more 
specifically defined.
Elliger (1978:352-353). North also thinks that 
rnjS/iO here 'can only refer to the passage of the Red 
Sea’ (1950:116). It appears that 'the clearest 
starting-point’ of his attempt to understand what these 
'former things’ are does require some reconsideration.
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and encouragement. The people formerly robbed and 
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1 4 Thus said YHWH:
The wealth of Egypt and the gain of Kush,
And Sabaeans, people of stature; [become,
Towards you they will pass over and yours they will
After you they will go, in chains they will pass
And to you they will prostrate themselves, (over.
1 4To you they will pray:
Surely with you is El and none other,
1 4 L ’s mHFlEp requires to be corrected to mnriEp, 
which is found in many other Mss.
279
No other gods.
Certainly you are El hiding himself,
0 God of Israel, Saviour!
Ashamed and also disgraced - all of them together,
They have gone in disgrace - craftsmen of idols.
1 7 Israel has been saved by YHWH,
A salvation of ages;
You will not be ashamed nor disgraced,
Until ages to come.
It is puzzling' how Westermann may on the one 
hand regard Isa 45:14-17 as 'a combination of fragments’ 
while on the other hand maintain that it belongs to the 
group of texts which adhere to the basic structure of 
the genre of the proclamation of salvation (1964b:120, 
1966:137). In his most recent discussion, he still 
includes Isa 45:14-17 as one of the fragmentary 
independent units of the genre (1987:36). Perhaps he 
wants to see v.14 as a fragment of a proclamation of 
salvation, but then there is no evidence of its original 
structure. If indeed these verses are no more than 
fragments, then we simply cannot determine their genre 
at all. However, the question remains whether such is 
necessarily the case. The confession of the nations 
(v.14) and the exposure of the disgrace of idolatry 
(v.16) are both integral parts of the theme of YHWH as 
the saviour of Israel (vv.15 & 17). Having considered in
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detail the arguments for and against the unity of these 
verses, Spykerboer concludes that v.14 is 'an address 
put in the mouth of the nations by Yahweh and spoken to 
a restored Jerusalem’, with vv.16-17 'as a continuation 
of the profession by non-Israelites in vs.14’, and only 
v.15 taken 'as an "Amen" gloss by a reader’ (1976:140). 
Hermisson (1987:33-34) is also uncomfortable with the 
fragment hypothesis, and in his opinion v .14 is a divine 
address to Zion, followed by a prophetic speech first 
addressed to YHWH (v.15) and subsequently to Israel 
(v,17b).lj Thus the problem of discontinuity apparently 
lies between vv.14 and 15, where the addressee is 
suddenly shifted from the human to the divine. 
Nevertheless, such a change occurs within the context of 
a prayerful confession, and there is no reason why the 
nations’ confession should not be directed first to Zion 
(v,14bjS) and then, as an appropriate climax, to YHWH 
himself (v.15). Furthermore, the address of YHWH as 
and in v.15 seems to suggest strongly the
Concerning Westermann’s fragment hypothesis, 
Hermisson argues that even if the original prophetic 
words are preserved only in fragments, they will more 
likely be handed down in a new literary unit, for the 
collection of the fragments is not the business of the 
prophetic tradents. Moreover, the 'fragmentary’ 
impression may owe itself more to literary 
extrapolations of the text.
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identity of the speaker as an outsider who does not know 
YHWH ’ s holy name. As a. result, it seems to us that 
Isa 45:14-17 can be taken altogether as a divine speech 
addressed to the people of YHWH, with a direct quotation 
of the confession by the nations at its highlight.10
Another equally complex question that needs 
to be settled is whether Isa 45:14-17 belong to the
1 7preceding or the following pericope. Many commentators 
consider vv.14-25 as one continuous unit, but that is 
turning a blind eye to the conspicuous new beginning of 
the trial speech in vv. 20-25 as well as the change of 
subject matter between vv.14-17 and vv.18-19. The 
nations’ homage to Jerusalem ("’“Pi? 'my city’: the
feminine noun in v.13 there also explains the feminine 
pronouns in v.14) serves to underline the immediately 
preceding promises that YHWH will rebuild Jerusalem 
(Isa 44:26-28; 45:13), just as in v.15 the confession by 
the nations addressing YHWH as 'El hiding himself’ 
Onnoo ) has aptly summarized the unexpected event of
That the name of YHWH is mentioned in the third 
person within a divine speech by YHWH himself is not 
without precedent. Cf. Isa 41:16 & 20.
Cf . for example North (1964:155-162), McKenzie 
(1968:80-84), Clifford (1984b:122-127), and Sawyer 
(1986:96-100) .
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YHWH acting through Cyrus, From Isa 45:18 onwards, it 
is true that the motif of YHWH’s uniqueness is being 
further developed, but the emphasis is no longer upon 
Cyrus, and the notion of YHWH’s 'hiddenness’ has now 
been turned upside down: 'Not in hiddenness CTlDD) have
I spoken’ (v.l9aa = 48:16aa. Cf. Isa 54:8; 57:17; 59:2;
64:6[7 ] ; and 8:17) .
Therefore, once again we have examined a 
passage in which evidence for an independent genre of 
the proclamation of salvation seems lacking, but there 
is sufficient indication that it is another pericope 
concluding a group of passages, which in this case are 
all concerned directly with YHWH acting through Cyrus to 
bring along his salvation to the city of Jerusalem. 
YHWH’s sovereign power as Israel’s saviour is here given
1 8
Pace Clifford (1984b:125), who relates YHWH’s 
hiddenness to Israel’s eclipse; or McKenzie (1968:83), 
who describes YHWH’s attaching himself to the pitiful 
remnant of Israel as both a wonder and a scandal. In 
contrast, Westermann sees v.15 as 'a theological summary 
of Cyrus oracle’, expressing 'an insight of the highest 
importance’ that 'God’s action in history is a hidden 
one’, i.e., YHWH acts 'on behalf of his people by means 
of a pagan monarch’ (1966:138-139). It remains an 
exegetical irony that he should regard such an essential 
statement as a gloss instead of the original climax of 
the confession.
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a theological subtlety. In contending for YHWH’s control 
over Cyrus from his absolute authority as the supreme 
creator, our prophet is also fully aware of the 
ambiguity of human history, from the reality of which he 
intends to ground his faith in the one true God of 
Israel.
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07 Thus said YHWH,1 9
The redeemer of Israel, his Holy One;
2 0To someone despised, to a nation abhorred,
To a slave of rulers:
Kings will see, and will rise,
Princes - and they will prostrate themselves. 
Because of YHWH who is faithful,
The Holy One of Israel, and he has chosen you,
08 Thus said YHWH,
In a time of favour I have answered you,
And on a day of salvation I have helped you.
2 1And I shall shape you and I shall appoint you
Although it seems to us that the pericope begins 
with Isa 49:8, our discussion will include v.7, for many 
form-critics like Westermann (1966:172), McKenzie (1968: 
107), Schoors (1973:97), and Whybray (1975:140) are all 
of the opinion that the pericope begins at v.7.
2 0 Literally 'to a despising of soul’. The passive 
meaning is supported by the variant (Qal passive
participle) of Qa and some of the ancient versions like 
£ and 6, while North (1964:190) thinks that there is no 
difference in meaning between HID and But Levy on
the other hand conjectures that the Masoretic pointing 
is probably intended 'to prevent this from being a 
reference to Israel’ (1925:225).
2 1 The root may be either (to shape) or *1̂!] (to
keep), the latter of which is supported by 33. However, 
the pairing of and seems to suggest the
former being the correct one. Cf. Isa 49:5-6, where the
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For a covenant of a people;
To establish land,
To distribute desolated possessions.
0 9 Saying to prisoners: Come out!
To those in darkness: Show yourself!
Along roads they will feed,
And on all barren heights are their food.
1 oThey will not be hungry, nor will they be thirsty, 
Nor will burning heat and sun smite them;
For he who has compassion on them will guide them,
And by spring's of waters he will make them rest. 
11 And I shall change all my mountains into the way;
And my highways will be raised.
1 2Look! These will come from afar,
2 2
same two verbs and occur, and must
be derived from the root '115'’. See also Elliger ( 1978:223 
& 233 ), who thinks that in Isa 42:6b (pairing with
TON'] again) means 'shaped* rather than 'guard*.
2 2 The phrase 0^ rP~Q, which occurs only here and in 
Isa 42:6, remains a crux interpretum, See the extensive 
review by Stamm (1971) and a more recent discussion by 
Smith (1981). NJB translates 'a covenant of the people’ 
in 42:6, but it changes to 'the covenant for a people’ 
in 49:8. NIV also has 'a covenant for the people’, NRSV 
has 'a covenant to the people’, and NJSP has 'a covenant 
people’. REB’s 'a light for peoples’ (parallel to 'a 
lamp for nations’ in 42:6) is bold, but is difficult to 
justify.
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And look! These are from North and from West,
And these are from the land of Sinim.
1 3 Shout, Heavens! And rejoice, Earth!
2 3And break forth, mountains, with a ringing cry!
For YHWH has comforted his people,
And to his afflicted he will show compassion.
In order to make the pericope of Isa 49:7-12 
correspond to the structure of the genre of the
proclamation of salvation, both Westermann (1966:173) 
and Schoors ( 1973:103 ) must first transpose v.7a/3+b 
after v.12 as the final statement of goal and then
remove the messenger formula at the beginning of v.8. 
With confidence, Westermann pronounces that '[t]hese two 
changes allow us to rediscover Deutero-Isaiah’s original 
utterance’ (ibid.). However, such changes can only be 
justified if we are certain that the pericope is indeed 
a proclamation of salvation as depicted by Westermann, 
and that it actually begins from v.7. Schoors has 
rightly commented that the second half of v.7 'makes no 
sense on its own and should belong to a larger whole, 
because it refers to something the kings see and which 
is not expressly indicated’ (100), but it does not 
necessarily make it the conclusion of vv.8-12. If the
Following the Qere , which is supported by
inss of aa .
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homage by foreign kings could be related by a redactor 
to the activity of the servant in Isa 49:1-6, it is 
equally possible for v.7 to be the original conclusion 
of the preceding pericope,24 The fact that v.7 is 
addressed to Israel is not inconsistent with what goes 
before, because the 'servant’ has also been explicitly 
identified as 'Israel’ in v.3. Moreover, our examination 
of the previous pericopae which Westermann categorizes 
as proclamations of salvation fails to uphold a rigid 
structure that must contain a reference to the community 
lament at its beginning and a goal at the end. On the 
contrary, one of these promises of salvation 
(Isa 42:10-17) even begins with a hymn of praise, and we 
are therefore of the opinion that vv.8-13 may be 
considered together as another pericope of the promise 
of salvation.
In fact, the content of vv.8-13 appears to 
offer familiar motifs already present in the previous 
promises: YHWH answering his people (v.8a = Isa 41:17), 
divine guidance of the liberated prisoners (vv.9-10 -
Commentators who are not bound by Westermann’s 
thesis of an independent genre of the proclamation of 
salvation also recognize v.7 as a prophecy of salvation 
distinct from vv.8-13. See Melugin (1976:143) and Sawyer 
(1986:122 ) .
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Isa 42:16), and provision of water (v.lOb/3 = Isa 43:20). 
Even the last two motifs of mountains changing into 
highways (v.ll = Isa 40:3-4) and the people of Israel 
returning from afar (v.12 = Isa 43:6) are not unheard of 
before. Thus it is not exceptional at all for the divine 
speech to repeat that YHWH will appoint Israel 'as a 
covenant of a people’ (v.Sbtx = Isa 42:6). Although we 
do not know exactly what this expression QI? means,
in both contexts it seems to be closely related to the 
emancipation of prisoners.26 In other words, there is no 
need to postulate that v.8ba is a redactional insertion 
foreign to its environment (pace Westermann 1966:173).
Once again Barstad insists that in this 
passage there is no reference to the Exodus tradition, 
the return of exiles through the desert, or the going 
out from Babylon. 'The only conclusion we are allowed to 
draw. , .is that the purpose of the poetical, and 
clearly metaphorical, expressions found in 49:8-12 is to 
inform the prophet’s audience, in a language that was 
familiar to them, that Yahweh will now take care of his 
people and look after them’ (1989:59). Whereas the
But whether Hillers (1978:175-182) is correct in 
arguing that the phrase itself indeed means
'emancipation or clearing of the people’ remains 
doubtful.
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metaphor of the prisoners is a general description of 
the miserable situation of the Judeans in Jerusalem, the 
motifs of YHWH’s guidance and provisions refer to the 
bright future of the inhabitants of Judah. It is indeed 
true that no specific words for the desert or the 
wilderness are found, and that those returning from afar 
come from both North and West, with the name of 'Sinim’, 
but not that of 'Babylon’, being mentioned. However, it 
seems more likely that the ones who return (v.12) are 
the liberated prisoners (v.9a) who have been under the 
guidance and protection of YHWH along their homeward 
journey (vv.9b-ll). The picture in fact describes the 
bringing back of the survivors of Israel, which is what 
YHWH is going to achieve through his servant, the Israel 
strengthened and renewed (Isa 49:5-6). The emphasis is 
upon YHWH’s sovereign power. Israel the servant is able 
to demand her survivors back precisely because YHWH will 
'shape’ and 'appoint’ him with the divine authority. The 
return of Israel is not just one of the many motifs of 
future restoration; it is the main theme of this 
pericope of the promise of YHWH’s salvation and help.
Isa 49:8-13 concludes with an exhortation of 
praise directed towards the heavens, the earth, and the 
mountains. The entire universe responds appropriately to 
the manifestation of YHWH’s sovereignty and power in his 
salvation for his people Israel. However, we do not
290
think that the hymnic element (v.13) always indicates 
the end of a section (pace Melugin 1976:123). On the 
contrary, it seems to us that the section beginning from 
Isa 49:1 does not come to its end until Isa 49:26. While 
it is true to observe that Isa 49:1-13 focuses on Israel 
the servant and Isa 49:14-26 on Zion the mother, the two 
halves nevertheless share the same basic motifs: they
both begin with a complaint against YHWH (vv.4a & 14), 
the divine speeches in reply promise the release of the 
prisoners in exile (vv. 9 & 25) and the safe return of 
the surviving children from afar (vv.5-6, 12, & 20-22),
resulting in the foreign kings prostrating themselves in 
recognition of YHWH’s salvation and power (v v .7 & 23). 
Consequently, Isa 49:8-13 may be classified as another 
promise of salvation, but this time it does not serve as 
a concluding pericope of one section.
7.7 Summary
Our examination of the five passages which 
Westermann designates as independent pericopae of the 
proclamations of salvation may lead to the following 
four observations:
Firstly, Westermann’s thesis of the new 
genre of the proclamation of salvation must be deemed 
unsustainable. Only Isa 41:17-20 can fit the proposed
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structure of (a) an allusion to a communal lament; (b) 
an announcement of God’s turning; (c) a description of 
divine intervention; and (d) a final statement of goal. 
Isa 42:14-17 has instead a final statement of 
consequence, and is closely connected to a hymn. There 
is no reference to any lament at all in Isa 43:16-21, 
unless we follow Westermann’s argument in stretching the 
meaning of 'remember’. Isa 49:7-12 is again without a 
final statement of goal until the text is substantially 
transposed. Lastly, even Westermann himself recognizes 
in Isa 45:14-17 no complete structure of a proclamation 
of salvation, and hence he brackets it as fragmentary.
Secondly, we may follow Elliger’s suggestion 
to label these pericopae as promises of salvation. They 
are indeed without a rigid structure; nevertheless they 
unmistakably announce YHWH’s salvation for his people 
Israel. The situation is not unlike that of the polemic 
genres in Isaiah 40-55, where we find the more well 
constructed trial speeches together with the 
two groups of disputations, which share a common theme 
but do not exhibit a typical structure. The same can be 
said about the salvation speeches, for again we have the 
more carefully structured oracles of salvation as well 
as these promises of salvation, which also share a 
common theme but equally defy any stereotype in form.
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Thirdly, we agree with Barstad that the 
underlying theme of these promises of salvation should 
not be restricted to the so-called 'second Exodus’. The 
homecoming from Babylon is only one part of the 
gathering of Israel from all four corners of the earth, 
and even the liberation of the people in exile 
constitutes only the beginning of the reversal of their 
fortune. The imagery of the transformation of nature 
indeed points to the restoration of Israel, but it 
ultimately points to the sovereign power of YHWH, who 
will now act to deliver his own people. Just as in the 
disputations, the trial speeches, and the oracles of 
salvation, the theme of these promises of salvation 
remains clearly focused upon YHWH’s absolute power and 
sovereign might. However, there is also the more 
sophisticated recognition that YHWH’s sovereignty may be 
a hidden one, .just as there is an equal degree of 
theological subtlety in identifying the blind Israel as 
the witness of YHWH’s unique supremacy within the trial 
speeches. Such discussions also prepare us for the 
reinterpretation of the suffering of Israel as YHWH’s 
servant as well as the paradoxical revelation of YHWH’s 
almighty power in the apparent powerlessness of his 
people as delineated in the so-called 'Servant Songs’.
Finally, we have discovered that among the 
five pericopae examined, four of them appear to be the
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concluding unit of a poetic section, Isa 49:8-13 is the 
one exception, which reminds us that the promise of 
salvation may not necessarily be always the conclusion. 
In fact, if Westermann is correct in locating similar 
pericopae in larger units (such as Isa 48:14-26 and 
Isa 51:9-52:3), we expect to find these promises of 
salvation in either the beginning, the middle, or indeed 
the final positions of a group of passages. However, the 
recognition of the concluding nature of many of these 
promises does help to throw some light on the intricate 
problem of the structure of Isaiah 40-55. In the next 
chapter, we shall venture to explore the relationship 
between the theme and the structure of these sixteen 
chapters.
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C H A P T E R  8
THEME AND STRUCTURE OF ISAIAH 40-55
8.1 Introduction
The overall structure of Isaiah 40-55 is an 
intriguing problem. Despite the general consensus over 
the unity and consistency of these sixteen chapters, 
there is no agreement as to their composition and 
structure at all.1 While the two approaches of form 
criticism and rhetorical criticism need not become 
mutually exclusive in the study of the prophetic 
pericopae; nevertheless, commentators remain hesitant in 
deciphering or establishing any recognizable pattern in
For a summary of the wide range of scholarly 
opinions, see Melugin (1976:77-82) and Spykerboer 
(1976:1-29). It is instructive to observe that even 
these two dissertations do not attempt to arg'ue for a 
macro-structure of Isaiah 40-55, though they have set 
out to explain the 'formation’ or 'composition’ of these 
chapters.
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their comprehensive arrangement. While Westermann 
argues for the significance of the various speech forms 
in understanding the prophet’s message, he is also 
convinced of 'a deliberate, orderly arrangement’ of such 
forms that may indicate the work of an original author 
instead of a subsequent redactor (1966:26). However, he 
seems content to see Isaiah 40-55 as divided into four 
major parts (chs.40-44; 45-48; 49-53; and 54-55),
distinct in their respective forms and contents, but 
apparently without further identifiable linkage among 
them. On the other hand, Muilenburg detects structural 
patterns within the internal arrangements of the 
strophes of an extended poem, but he has not presented 
an overall structure of his twenty-one poems in Isaiah
40-55 either (.1956:386-393 ).3
Consequently, the recent attempt of Laato 
(1990) to explore the composition of Isaiah 40-55
4deserves our examination. He suggests that Isa 40-53
2
Spykerboer (1976:13) aptly points out that both 
Muilenburg and Westermann have in fact paid attention to 
the individual pericopae as well as the larger literary 
poems.
3 Subsequent commentators following the rhetorical 
approach have not done any better; cf. Gitay (1981) and 
Clifford (1984b).
Laato has in fact discussed only the composition
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has a chiastic macro-structure with five cycles, which 
display alternately a chiastic and a parallel 









Return to Jerusalem 
Babylon’s fall (predicted) 
Cyrus
Babylon’s fall (realized) 
Rebuilding of Jerusalem 
Epilogue
To support his proposal, Laato explains in 
great detail how he arrives at the identification of 
each pair of parallel units in all five cycles. He also 
comments extensively on the content as well as the 
relationship of these cycles.
Although Laato’s attempt is both worthwhile 
and attractive, there are some major difficulties as far 
as his methodology is concerned. Firstly, in many cases
of Isa 40-53, for the last two chapters are considered 
to be 'a summary’ which 'does not belong to the 
macro-structure of Isaiah 40-53’ (1990:208 & 222), and
he does not elaborate on how Isa 54 & 55 are related to 
the preceding literary entity.
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of the pairing up of parallel units, Laato often focuses 
on elements which are common but may not be essential. 












Within this first cycle, he considers 
40:27-31 parallel to 42:1-4 because of the word OE27Q 
being shared by both units. However, it is doubtful if 
this word does indeed represent a theme common to these 
two pericopae. The same objection may be raised 
concerning whether the description of YHWH as the 
creator together with the critique of idols may be 
considered as a sufficient indicator of a thematic 
parallel between the two units of 40:12-26 and 42:5-9. 
As a result, Laato may have correctly detected a 
thematical and terminological parallel between 41:1-7
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and 41:21-29, but he appears to be wrong in developing' 
from it a chiastic cycle in 40:3-42:17.
Secondly, there are various inconsistencies 
within Laato’s proposed macro-structure that he fails to 
resolve. To begin with, he views 44:9-20 and 45:14-46:2 
as a frame of the third cycle, as both passages seem to 
share the theme of ridiculing the idols. Granted that 
45:14-46:2 is indeed focusing on the nothingness of 
idols, the passage consists of four formally distinct 
units, namely, a promise in 45:14-17, a disputation in 
45:18-19, a trial speech in 45:20-25, and the beginning 
of another disputation in 46:1-2. Without raising the 
further question of continuity in 46:1-7, there is at 
least this problem of pairing up an extended yet unified 
poem (44:9-20) with a conglomeration of pericopae. 
Moreover, Laato does not offer any explanation why the 
prologue (40:1-2) and the epilogue (52:13-53:12) of this 
macro-structure display such marked differences in both 
content and form, not to mention their very obvious 
imbalance in length. These obvious problems must 
therefore cast doubt on the validity of the proposed 
structure as a whole.
On the other hand, the earlier endeavour by 
Goldingay (1979) to identify the arrangement of Isaiah
41-45, though more limited in scope, seems to offer a
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more promising starting point. Based on ‘certain 
parallels and sequences in form, motif, and vocabulary’, 
he proposes two sets of parallel sequences, namely, 
41:1-20 and 41:21-42:17, each made up of three parallel 
elements; and 42:18-43:21 and 43:22-45:8, each made up 
of four parallel elements. In the first set of 
sequences, both begin with a trial speech against the 
nations, move on to a divine oracle, and conclude with a 
so-called proclamation of salvation. In the second set, 
both sequences also begin with a so-called trial speech 
against Israel, move on to a salvation oracle and a 
trial speech against the idols, and finally conclude 
once again with a so-called proclamation of salvation. 
As a result, the elements are seen to be parallel not 
only in motif and function but also in form, and the 
overall arrangement is marked by clear simplicity and 
easily recognizable repetitions.
Consequently, we intend to examine in 
greater detail Goldingay’s proposal, and to extend his 
method of investigation beyond chapter 44 into the rest 
of Isaiah 40-55. By applying' the same principles which 
have been employed with such success in the earlier 
parallel sequences, we may further analyse the 
relationship among the subsequent pericopae accordingly, 
so as to arrive at a better understanding of the 
comprehensive shape of Isaiah 40-55.
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8.2 Isaiah 41:1-20 &. 41:21-42:17
Goldingay proposes the following parallel 
sequences for 41:1-42:17 (1979:290):
41:1-20 (Sequence A 41:21-42:17 (Sequence B)
1. Trial speech: YHWH vs nations 
41:1-7 41:21-29
Who moves in history? Who explains history?
2. Oracle of salvation / installation 
41:8-16 42:1-9 (10-13)
Israel as YHWH’s servant Israel as YHWH ’ s servant
will experience the defeat will bring deliverance to
of his oppressors. the oppressed.
3. Proclamation of salvation 
41:17-20 42:14-17
YHWH turns desert into YHWH turns garden into
garden. desert.
On the whole we tend to agree with 
Goldingay’s analysis of 41:1-42:17 into two threefold 
sequences. As we have observed, 42:10-13 in fact belongs 
to vv. 14-17 and there is no need to 'treat them as
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appendages’ (Goldingay 1979:291), but this little 
disagreement does not alter the validity of the general 
structure of the two sequences. Moreover, as we have 
also pointed out, the two pericopae of promise (41:17-20 
& 42:10-17) echo with the two trial speeches (41:1-7 & 
41:21-29), and their function as a concluding passage 
reiterates the integrity of the two sequences.
Our major disagreement with Goldingay’s 
proposal concerns rather the theme of these sequences. 
Goldingay focuses much of his attention on what he calls 
'the first two servant passages in Isaiah xl-lv’ 
(1979:290), whereas to us the highlight should instead 
be upon the actions of YHWH. In the trial speech 
(41:1-7) the question 'who has worked and made (n&?£H)’ 
(v.4aa) is raised by YHWH himself as a challenge issued 
to the idol-worshipping nations, who are found shaken by 
the speedy victory of a new world conqueror (vv.5-7). 
YHWH then continues in the salvation oracle of 41:8-13 
to assure Israel of his help against the enemies, and 
the focus remains clearly on YHWH strengthening and 
empowering his servant Israel. The third pericope of 
salvation promises (41:17-20) further highlights the 
manifestation of YHWH’s powerful act of salvation, so 
that in conclusion his own people will recognize 'that 
the hand of YHWH has made (Hn&y) this’ (v.20ba).
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The same emphasis on YHWH’s action runs 
through the second sequence as well. In the trial speech 
in 41:21-29 the challenge for the nations’ deities is 
not to predict or explain history, but to 'do anything 
good or bad’ (v.23ba). These deities turn out to be 
nothing because their work ( b v h ) is nil (v.24a), and 
they are evil because their deeds are empty
(v.29a). The following pericope in 42:1-9, which is 
usually known as the first servant song, is in fact 
another divine oracle promising strength and victory for 
YHWH’s chosen servant. The precise identity of the 
servant may be a moot point within the speech itself, 
although in its present context Israel has just been 
named the servant in the preceding oracle of salvation. 
There is also sufficient evidence to link the pericope 
to what goes before and after it. The mentioning of the 
idols in v.8 reminds the audience of the preceding trial 
speech, while the mission of the servant reaching out to 
coastlands and nations (v.4b) is echoed by the summons 
to sing the praise of YHWH from all corners of the earth 
at the beginning of the following salvation promise 
(v.10). But above all the focus is still upon what YHWH 
is going to do through his servant, for the obvious 
contrast between the idols’ inability to act and YHWH’s 
supreme control of former things and new things 
(41:22-23; 42:9) must not be allowed to slip out of
sight. The contrast is given a further theological twist
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in the concluding salvation promise in 42:10-17, when 
YHWH declares that he will no longer be inactive but 
will act like a warrior and manifest his power over the 
enemies. As a consequence of what YHWH has done,
(DTP27I?) , the idol worshippers are being utterly put to 
shame (vv,16b-17).
Therefore, we may conclude that 41:1-20 and 
41:21-42:17 are two sequences focusing on YHWH’s 
powerful action rather than the destiny of the servant 
Israel. Both sequences begin with a trial speech and 
conclude with a salvation promise. The middle pericopae 
are not formally the same, but they share the same theme 
of YHWH strengthing and acting through his servant. 
Within each sequence the three pericopae are closely 
linked to each other both in terms of content and 
vocabulary. Goldingay describes the two sequences as 
parallel yet not without development (1979:294), but 
perhaps it is more accurate to view the second sequence 
as repeating as well as developing the central motifs of 
the first. As a result, we have a modified outline of 
the two sequences as follows:
41:1-20 (Sequence A) 41:21-42:17 (Sequence B)




Who has acted? Idols cannot act.
2. Oracle of salvation / commission 
41:8-16 42:1-9
YHWH strengthens Israel. YHWH strengthens servant.
3. Promise of salvation 
41:17-20 42:10-17
YHWH has acted. Praise of YHWH’s action.
8.3 Isaiah 42:18-43:21 & 43:22-44:23
Goldingay goes on to identify two further 
sequences beginning with 42:18 (1979:294):
42:18-43:21 (Sequence C) 43:22-45:8 (Sequence D)
1. Trial speech: YHWH vs Israel 
42:18-25 43:22-28
Israel too blind in her Israel makes YHWH her
sin to be YHWH’s servant. servant with her sin.
2. Oracle of salvation 
43:1-7 44:1-5
YHWH redeems a people YHWH recreates a people
who bear his name. to bear his name.
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3. Trial speech: YHWH vs idols 
43:8-13 44:6-23
YHWH is the only God. Idols are futile.
4, Proclamation of salvation
43:14-21 44:24-45 : 8
YHWH will defeat Babylon YHWH will rebuild
(named for first time). Jerusalem by Cyrus
(named for first time).
Golding'ay is certainly correct in seeing a
new beginning with 42:18-25 as a different kind of 
polemical speech, which we would prefer to classify 
under the second group of disputations. The argument is 
no longer against the nations and their deities, but 
hinges on YHWH5s faithfulness to Israel; for the word of 
disputation intends not to condemn but to comfort the 
people of YHWH, The theme of vv.18-25 focuses on the 
recognition of Israel as 'a people robbed and plundered’ 
and apparently 'without a deliverer* (v.21). 
Nevertheless, YHWH is still the one in control (v.24), 
and in the following salvation oracle in 43:1-7 he 
declares his salvation to his people according to their 
specific plights. The fact that YHWH remains the 
powerful sovereign God is expressed through the language 
of creation (43:1 & 7) as well as the subsequent trial 
speech in 43:8-13, where he reiterates that there is no
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other El or saviour apart from himself (vv.10-11), and 
that the people of Israel in all their weaknesses are 
now identified as YHWH’s witness. 43:14-15 seem to be a 
further announcement attached to the trial speech,0 but 
because we are not very sure of its exact meaning, it is 
a bit risky to place too much emphasis on these two 
verses.6 The final pericope of a salvation promise 
(43:16-21) refers back to Israel’s exile as the 'former 
things’ to be forgotten, for YHWH is going to bring 
along his deliverance as 'something new’ (v.18-20), and 
Israel will be transformed from being 'a people robbed 
and plundered’ (42:22a.) into 'a people whom I [i.e. 
YHWH] have formed for myself’ (43:21a). Once again we 
find that the focus is primarily on YHWH’s sovereign 
power to deliver his own people Israel.
The next sequence begins also with a word of 
disputation (43:22-28), in which the question of 
Israel’s sin is being addressed. However, it is 
important to take note of the fact that the main thrust
In two other trial speeches, namely, Isa 41:1-4 
and 45:20-23, similar appendices (41:5-7 and 45:24-25) 
are also found.
Pace Laato (1990:217), who considers Isa 43:14-15 
as the center of the second cycle of 42:14-44:8, or 
Goldingay (1979:298), who puts a special significance on 
the fact that Babylon is first named here.
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of the argument is upon Israel’s sinfulness in the past, 
as the discussions in vv.22-24 and vv.27-28 are carried 
out in the 'complete’ or 'perfect’ tense, and that YHWH 
describes himself as the one 'blotting out your 
rebellions’ (v.25a). The intention to comfort instead of 
to condemn is again enhanced in the following salvation
7oracle in 44:1-8, where YHWH’s saving help is 
manifested among Israel’s offspring (v.3; as an explicit 
contrast to the sinning of their first father in 
43: 27a). Towards the end of the oracle, YHWH again 
repeats that his own people are the witnesses to his 
sovereignty, because they have already experienced 
YHWH ’ s authority in past events, and they are going to 
experience his supreme power in the coming deliverance 
(vv.6-8). On the contrary, the futility of idol worship 
constitutes the motif of the third pericope of 44:9-20, 
which mocks those who fashion an image (vv.12-15) and 
pray to it for deliverance (v.17), only to find out that 
'it does not save his life’ (v.20).
But Goldingay is wrong to consider 
44:24-45:8 as the conclusion of the second sequence for 
the following three reasons. First of all, the passage
Our previous examination of the form of the oracle 
of salvation suggests that Isa 44:6-8 should be included 
as an integral part of the pericope.
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44:24-45:8 contains 
a salvation promise 
YHWH’s sovereignty 
Cyrus (45:1-8). It 
together as a single 
Moreover, beginning with 
new sequence of pericopae 
between YHWH and Cyrus (cf. 
Hermisson 1987:15). Here 
the wrong signals concerning 
time of the names of Babylon 
pericope in 44:21-23 appears 
(cf. Lack 1973:95-99, Melugin 
1988:72-76), for, as we see 
in 44:21-23 (Elliger 
disputation in 43:22-28 
YHWH has 'blotted out’ 
Therefore, we have 











clearly into a 
the relationship 
1976:129-130 and 
perhaps misled by 








at a modified pair of 




What about Jacob’s sin?
three distinct formal 
(44:21-23), a word of 
(44:24-28), and an oracle 
would be anomalous to 
element within 






to be a 
1976:121-122, 
it, the word of 
1978:443) echoes 
by reiterating the 
Israel’s 'rebellions’ 
arrived 
di f f erent
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2. Oracle of salvation 
43:1-7 44:1-8
YHWH is your saviour. YHWH is your redeemer.
3. Trial speech / Satire 
43:8-15 44:9-20
YHWH’s unique sovereignty Idols’ futility is
is witnessed to by Israel. self-evident.
4. Promise of
43:16-20
YHWH will deliver his 
people.
salvation / Exhortation 
44:21-23
YHWH has blotted out his 
people’s rebellion.
It is clear from the above outline how the 
two sequences of 42:18-43:21 and 43:22-44:23 both repeat 
and develop the theme of YHWH as the redeemer of 
Israel. The present suffering' of YHWH ’ s people is a 
consequence of both the enemies’ plundering and the 
people’s rebellion against YHWH. By describing in 
further detail YHWH’s salvation for his people, our 
current parallel sequences not only continue from the 
preceding pair in explaining the content of YHWH’s 
action,8 they also bring up the central issue of YHWH’s
It is indeed not a coincidence to find in the 
concluding line of 44:23 this pregnant little clause,
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unique sovereignty in preparing the audience for the 
next pair of sequences.
8.4 Isaiah 44:24-45:17 45:18-46:13
Probably because he has wrongly included 
44:24-45:8 as the concluding element of the preceding 
sequence, Goldingay finds it difficult to carry on with 
his analysis beyond Isaiah 41-44. However, it is quite 
obvious that 44:24 begins a new sequence which focuses 
on the relationship between YHWH and Cyrus. The 
disputation in 44:24-28 argues that YHWH, who is the 
supreme creator of everything (v.24), is also the one 
who commands Cyrus to rebuild Jerusalem (v.28). Then we 
find in 45:1-8 an oracle by YHWH promising help and 
power to Cyrus (vv.1-3), but it is done for the sake of 
Israel (v.4). Despite the fact that Cyrus does not know 
YHWH (v.5), he will accomplish the plan of YHWH, so that 
all will recognize the sovereignty of YHWH who controls 
everything (v.7). Another disputation follows in 
45:9-13, where once again the sovereign power of YHWH 
over Cyrus is affirmed (vv.12-13). The sequence finally 
concludes with a salvation promise in 45:14-17, when the 
nations at last realize that YHWH alone is 'El hiding
mm ntm-TD (for YHWH has made).
T :  T  T  •
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himself ’ (v .15 ) .
The parallel sequence begins again with a 
disputation (45:18-19), in which not only the notion of 
YHWH’s sovereignty as the supreme creator is reiterated 
(v.18), but YHWH also denies that he has ever spoken 'in 
hiddenness’ (v.l9a). In the following trial speech 
(45:20-25), YHWH once more challenges the nations to 
recognize him as the only 'El victorious and saviour’ 
(v.21b). A further disputation in 46:1-7 brings out the 
contrast between the idols which need to be carried but 
cannot rescue, and YHWH who carries and rescues Israel 
(vv.2-4), With the final pericope of another word of 
exhortation in 46:8-13 (Hermisson 1991:127), YHWH again 
affirms his unique sovereignty (v.9), reiterates his 
control over Cyrus (vv.10-11), and repeats his intention 
to bring salvation to his people (vv.12-13).
Thus it is clear that the two parallel 
sequences of 44:24-45:17 and 45:18-46:13 share the 
common theme of YHWH’s sovereignty. The focus of 
attention has shifted from YHWH’s action (41:1-42:17) to 
its redemptive content (42:18-44:23), and now to YHWH’s 
sovereign power that guarantees its accomplishment. The 
fall of the great power of Babylon and the rebuilding of 
Jerusalem have been brought up in passing, and they will 
constitute the focus for the next pair of sequences.
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YHWH is El hiding 
himself.
8.5 Isaiah 47:1-48:22 &
45:18-46:13 (Sequence F)
on YHWH’s sovereignty 
45:18-19
YHWH speaks victory not 
in hiddenness.
Cyrus / Trial speech 
45:20-25
Y'HWH alone is saviour.
on YHWH’s sovereignty 
46:1-7
YHWH carries Israel but 
idols need to be carried.
salvation / Exhortation 
46:8-13
YHWH alone is El who 
brings salvation.
49:1-26
Our next sequence contains four pericopae 
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all focusing on the destruction of Babylon, and is 
parallelled by another sequence highlighting the 
restoration of YHWH ’ s people and the city of Zion. The 
taunt song on Babylon of chapter 47 provides an 
appropriate beginning by announcing the fall of this 
great world power. The city of Babylon, which used to 
boast herself as the 'queen of kingdoms’ (v,5), will 
suffer the same fate of 'bereavement and widowhood’ 
(v.8) as the city of Zion did. This is all because of 
YHWH taking vengeance on behalf of Israel (vv.3-4), and 
Babylon, despite her rich resources, will be left 
without a saviour (vv.13-15). That such a proclamation 
is apparently difficult to believe may be seen from the 
following two disputations (48:1-11 & 12-16). In the
former YHWH declares that he will carry out his 
salvation not because of Israel, for he knows all along 
that the people are of a rebellious nature (vv.4 & 8). 
Rather he will act for the sake of his own name (vv .9 & 
11). In the latter the love of YHWH for Israel is 
emphasized as the cause of divine vengeance against 
Babylon (v.l4b). The sequence finally concludes with 
YHWH’s promise of redemption and success for his people 
in 48:17-22, and they are urged to leave Babylon, which 
is doomed for destruction (v.20).
But there is also another aspect of YHWH’s 
salvation for his people, namely, the gathering of
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Israel from exile and the rebuilding of the city of 
Zion, and they now become the focus of the next
sequence. It begins with the servant song in 49:1-7, 
where despite his weakness (v.4) and humiliation (v.7a), 
Israel is not only being restored and brought back from 
afar, but he will also be a light to the nations,
bearing witness to YHWH’s faithfulness (vv.5-6 & 7b).
The subsequent promise of salvation (49:8-13) expands on 
the same motifs of restoration and guidance by YHWH as 
he helps and comforts his people, stressing once more 
his sovereign power. In the third and fourth pericopae 
the focus of attention is shifted to the city of Zion; 
nevertheless the theme remains that of the gathering in 
of the children of Israel from all nations. 49:14-21 is 
again a word of disputation over YHWH!s faithfulness,
asking if YHWH has forgotten Zion. But just as YHWH has 
intended a more honourable mission for his debilitated 
servant, here YHWH also promises a greater glory for the 
bereaved and barren mother (vv.18-21). The final 
salvation promise of 49:22-26 once more concludes with 
YHWH’s sovereign power over the kings of the nations, so 
that all will recognize that YHWH is the saviour and 
redeemer of his people.
Consequently, we propose the outline for the 
pair of sequences G (47:1-48:22) and H (49:1-26) as
follows:
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47:1-48:22 (Sequence G) 49:1-26 (Sequence H)







YHWH declares and will act 
for his own sake.
3. Disputation
48:12-16




YHWH promises guidance, 
with his people leaving 
Babylon.
8.6 Isaiah 50:1-51:8 &
/ Promise of salvation 
49:8-13
YHWH delivers and will 
lead his people back.
on YHWH’s faithfulness 
49: 14-21
YHWH loves Zion, so he 
gathers in her children.
salvat ion
49:22-26 
YHWH promises victory 
over nations, with all 
acknowleding his power.
51:9-52:12
Our next sequence in 50:1-51:8 begins with a 
word of disputation (50:1-3) addressed to the children
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of Zion. YHWH denies that he has been forced to 
surrender his sovereignty over his people (v.l), asking 
rhetorically whether as the creator he is powerless to 
deliver them (vv.2aj3 & 3), because it seems that his own 
people, apparently out of fear and doubt, fails to 
respond to his summons (v.2aa). The pericope is followed 
by a servant song in 50:4-11, where the people is 
challenged to remain faithful and trusting in YHWH even 
in the most adverse situations (vv.5-6 & 10). These
first two pericopae are not only closely linked together 
by the repeated formula of *1K3 and f/7 (vv. 1 , 8-9, &
10-11), they also share between them this motif of the 
people’s trust in YHWH as well. The sequence then moves 
on to its climax in the threefold promise of salvation 
(51:1-3, 4-6, and 7-8), which begins each of its
sub-sections with the phrases 'Listen to me!’ (vv.1 & 7) 
or 'Attend to me!’ (v.4). YHWH first of all reminds his 
people how he has blessed their ancestor Abraham, with 
many offspring (v.2) and how, as he will do the same for 
Zion in her ruins, her children will indeed respond in 
joy and exultation (v.3). Secondly, YHWH invites his 
people to compare his everlasting salvation with the 
transient heavens and earth (v.6), promising repeatedly 
that he will bring along his victory with his powerful 
arm (v.5). Finally, YHWH confronts his people with their 
fear of the reproach and taunts of their enemies (v.7). 
It is significant to note that here is the unique place
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within Isaiah 40-55 where the familiar formula 'Do not 
fear’ of the salvation oracle carries a direct object. 
Nor is it without cause that YHWH ’ s salvation is first 
compared with the heavens and earth, for in this way the 
absurdity of the fear of a mortal being is brought out 
with much forcefulness (v.8). As a matter of fact, what 
the people should learn to fear is YHWH and nobody else 
(50:10).
In our opinion, the second threefold promise 
of salvation (51:9-16, 17-23, & 52:1-6) marks the
beginning of yet a new sequence. The loud and clear 
repetition in form must be sufficient to alert us that 
we are moving into the parallel element of our pair of 
sequences. At the same time, the elaboration of the 
mythical motif of YHWH’s conquest over Yam (51:9-10 &
15) also reminds us of the disputation word (50:2b) at 
the beginning of the preceding sequence. However, the 
parallelism lies unmistakably between the two pericopae 
of the threefold promise. In fact, 51:9-16 repeats the 
motifs of comfort and joy in 51:3, the metaphor of the 
arm of YHWH in 51:5, and the encouragement not to fear a 
mortal being in 51:7. It is therefore beyond any doubt 
that the second sequence starts with a summary of the 
preceding promise of salvation, and then moves on to 
further reassurances such as the removal of YHWH’s wrath 
from Jerusalem to her tormentors (51:17-23), or the
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restoration of Zion for the sake of YHWH’s name 
(52:1-6). The three sub-sections once again begin 
similarly with a double imperative 'Awake! Awake!’(51:9 
& 52:1) or 'Arise! Arise!’ (51:17), but this time the 
call is shifted from addressing the arm of YHWH to 
summoning the city of Jerusalem. In the following 
pericope 52:7-10 (a Zion song'?), the return of YHWH to 
Zion is announced, and even the ruins of Jerusalem are 
expected to respond in joy to their powerful redeemer. 
The concluding word of exhortation (52:11-12) commands 
the people to 'come out’ (repeated thrice). If we do not 
a priori think of the often over-emphasized theme of the 
second Exodus and too hastily supply the name of Babylon 
here, the picture that best fits its literary context is 
rather a procession from Jerusalem to welcome the return 
of YHWH. The imperative (come out! ) has indeed been
used before in Isa 48:20 as referring to Babylon, but 
the verb is too general in its meaning to carry a. 
technical or restrictive sense. On the other hand, the 
verb "HO (to depart; v.lla) is also employed in 
Isa 49:21 as referring to the deportation of Zion’s 
children, and it appears that this is precisely the 
incident with which v.l2a. is making a contrast. Barstad, 
as always, thinks that these two verses should never be 
understood as 'that the exiles shall go out of Babylon’ 
(1989:105), but we do not agree with him in seeing here 
a command for the new Israel to go forth in holy war
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against her enemies, for it is clearly a time of victory 
and salvation and not of conflict and warfare. Thus this 
final pericope not only echoes through its double 
imperative the salvation promise at the beginning of the 
sequence, but it also answers by its urgent summons of 
the people to 'come out’ YHWH ’ s question at the very 
beginning of the preceding sequence (50:2a), 'Why is it 
that I came but there was nobody?’
The outline for the two sequences in 
50:1-51:8 and 51:9-52:12 is therefore of a palistrophic 
nature, the significance of which we shall see when the 
macro-structure of Isaiah 40-55 is identified:
50:1-51:8 (Sequence I)
1. Disputation on YHWH’s sovereignty 
50 : 1-3
YHWH is not powerless to deliver his people.
2. Servant song 
50:4-11
The people is urged to fear and trust in YHWH.
3. Promise of salvation (threefold)
51:1-3
Zion will be repopulated.
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YHWH’s salvation is everlasting. 
51:7-8
Do not fear a mortal’s reproach.
51:9-52:12 {Sequence J)
4. Promise of salvation (threefold)
51:9-16
Do not fear, for YHWH is redeemer. 
51:17-23
YHWH’s wrath removed from Jerusalem. 
52:1-6
Zion restored because of YHWH’s name.
5. Zion song 
52:7-10
YHWH returns to Zion.
6. Word of exhortation 
5 2:11 &. 12
Come out to meet YHWH!
8.7 Isaiah 52:13-54:17 & 40:12-31
Our next sequence contains the servant song 
in 52:13-53:12 and the two salvation oracles in 54:1-10
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and 11-17, All three pericopae share the following three 
major motifs, namely, the humiliation suffered because 
of apparent desertion by YHWH (53:2-4; 54:4-6; and
54:11), the transformation of weakness and defeat into 
strength and victory (53:11-12; 54:2-3 & 7-10; and
54:14b~17a), and the joy of fruitfulness out of a 
seemingly barren life (53:8-10; 54:1; and 54:llb-14a).
In fact, the last oracle concludes with a sudden 
reference to the success of YHWH’s servants (54:17b), 
which appears to serve only the purpose of echoing with 
the beginning of the servant song, where YHWH clearly 
promises the exaltation of his servant (52:13). Such an 
announcement is astonishing because the devastating 
experience of merciless defeat and callous exile has 
been taken very seriously here, and the radical reversal 
of fortune of YHWH’s people is made possible only by his 
sovereign power. Thus these pericopae are in fact once 
again about the supremacy of YHWH5s powerful redemption, 
as the imagery of his arm (53:1) and his authority over 
the enemies of his people (54:16) has indicated; but 
these oracles also underline the unexpected theological 
conceit that YHWH’s power and sovereignty have been 
ultimately revealed through the powerlessness and 
submissive suffering of his people.
The parallel to 52:13-54:17 is to be located 
not in the adjacent chapter 55 but rather in the
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beginning at chapter 40, 40:12-31 presents a parallel
sequence sharing this central theme of YHWH’s power and 
sovereignty. The incomparability of YHWH has been 
graphically portrayed in the first two pericopae of 
disputations (40:12-20 & 21-26), where YHWH’s supremacy 
is affirmed uncompromisingly against the nations 
(vv.15-16), the idols (vv.19-20), the human rulers 
(vv.23-24), and the heavenly hosts (v.26). The final 
disputation in 40:27-31 not only contrasts human and 
divine strength, it further promises YHWH’s help to the 
fainting and weary ones (vv.29 & 31). The two sequences 
of 52:13-54:17 and 40:12-31 thus present the penultimate 
elements of a macro-structure of palistrophe in Isaiah 
40-55, which is also reflected in the micro-palistrophic 
structure of 50:1-52:12. The following is our proposal 
for the outline of these two sequences:
40:12-31 (Sequence C C ) 52:13-54:17 (Sequence DP)
1. Disputation / Servant song
40 : 12-20 52:13-53:12
YHWH ’ s sovereignty YHWH’s arm manifested
contrasted with through his suffering
nations and idols. servant.
2. Disputation / Oracle of salvation
40:21-26 54 : 1-10
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YHWH’s sovereignty 
contrasted with rulers 
and stars.
YHWH*s redemption shown 
with his abandoned wife.
3. Disputation / Oracle of salvation
40 : 26-31 54 : 11-17
YHWH will strengthen YHWH has ultimate control
the weary ones. even over the enemies.
8.8 I s a ia h  40:1-11 & 55:1-13
Our final pair of sequences contain what are
generally considered to be the prologue and epilogue of 
Isaiah 40-55, and they constitute the first and last 
elements of the macro-palistrophic structure of these 
sixteen chapters. The first sequence in 40:1-11 begins 
with a word of comfort addressed to Jerusalem, who is 
also the representative of YHWH’s people (vv.1-2). The 
middle pericope consists of not only a description of 
YHWH’s theophany (vv.3-5), but also a discussion on the 
relevance of the message to be proclaimed (vv.6-8). The 
frailty of human life is contrasted w'ith YHWH ’ s power, 
yet at the same time the little exhortation also brings 
out the faithfulness of YHWH ’ s word against the 
fickleness of human constancy. The sequence then 
concludes with a promise of salvation (vv.9-11), urging 
Jerusalem to play the role of a herald and to announce
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the imminent coming of YHWH, who appears as the 
triumphant shepherd-king to rule and guide his people. 
As a prologue to Isaiah 40-55, these eleven verses do 
embody in a remarkably succinct manner all the major 
motifs to be developed in the following sequences.
The last sequence in 55:1-13 begins with a 
fresh summons addressed to the people of YHWH to
participate in a covenant feast (vv.1-5). If the 
prologue hints strongly at the breaking up of the
covenant between YHWH and his people (40:2), here the
epilogue offers first of all a reassuring message of
covenant renewal (55:3). The second pericope in 55:6-11 
urges the people to put their trust in the sovereignty 
of YHWH’s plans (vv,8-9) and the efficacy of his 
powerful word (vv.10-11). Thus the contrast between 
divine and human reliability occupies both middle parts 
of the prologue and epilogue, but here the argument is 
turned into an exhortation to seek YHWH (vv.6-7). The 
final promise of salvation (55:12-13) pictures a joyful 
procession of the people in response to YHWH’s coming, 
and there is once again no binding evidence for us to 
bring in here the departure from Babylon or the desert 
journey (Barstad 1989:75-88). The focus is actually on 
the welcoming of their sovereign king who has finally 
come as announced (40:9-11). As a whole, the epilogue 
echoes fin* basic motifs of the prologue, but at the
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same time it also moves on to highlight the appropriate 
reaction of the people confronted by the manifestation 
of YHWH’s sovereignty and power.
The following is the outline for our final 
pair of beginning and concluding sequences:
40:1-11 (Sequence A A ) 55:1-13 (Sequence B B )
1. Word of comfort
40:1 & 2 55:1-5
Y'HWH will end the YHWH will renew the
suffering of Jerusalem. covenant with his people.
2. Word of exhortation
40:3-8 55 : 6-11
YHWH’s power vs human YHWH’s way vs human way.
f railty.
3. Promise of salvation
40: 9-11 55:12 & 13
YHWH’s coming announced. Response to YHWH’s coming.
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8.9 Summary
We may now present the macro-palistrophic 
structure of Isaiah 40-55 as follows:
(I) 40:1-11
The announcement of YHWH’s coming.
40:1-2 Word of comfort
40:3-8 Word of exhortation
40:9-11 Promise of salvation
(II) 40:12-31




(III) 41:1-20 & 41:21-42:17 
YHWH’s action vs idols’ inaction.
41:1-7 Trial speech
41:8-16 Oracle of salvation
41:17-20 Promise of salvation
41:21-29 Trial speech
42:1-9 Servant song




42 : 1! 
43:1-
43 : 8 
43 : 1
43 : 2
44 : 1 
44 : 9 
44:2
42:18-43:21 & 43:22-44:23 
s salvation witnessed by Israel. 
-25 Disputation (2)
7 Oracle of salvation
15 Trial speech
>-21 Promise of salvation
-28 Disputation (2)
8 Oracle of salvation
-20 Taunt song against idols
1-23 Word of exhortation
(V) 44:24-45:17 & 45:18-46:13 
YHWH’s sovereignty over all. 
44:24-28 Disputation (1)
45:1-8 Oracle to Cyrus
45:9-13 Disputation (1)




46:8-13 Word of exhortation
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(IV’) 47:1-48:22 & 49:1-26 
Babylon’s fall and Zion’s restoration. 
47:1-15 Taunt song against Babylon
48:1-11 Disputation (2)
48:12-16 Disputation (2)
48:17-22 Promise of salvation
49:1-7 Servant song'
49:8-13 Promise of salvation
49:14-21 Disputation (2)
49:22-26 Promise of salvation
(III’) 50:1-51:8 & 51:9-52:12 
Response to YHWH’s redemption vs doubt.
50:1-3 Disputation (2)
50:4-11 Servant song
51:1-8 Promise of salvation
51:9-52:6 Promise of salvation
52:7-10 Zion song
52:11-12 Word of exhortation
( II ’ ) 52 : 13-54 : 17
YHWH’s power revealed through powerless people. 
52:13-53:12 Servant song 
54:1-10 Oracle of salvation
54:11-17 Oracle of salvation
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The joyful reception of YHWH ’ s coming'.
55:1-5 Word of comfort
55:6-11 Word of exhortation
55:12-13 Promise of salvation
On the basis of the above analysis, we may 
conclude by offering the following four observations 
in relation to the theme and structure of Isaiah 40-55:
First of all, there are a total number of 
forty-eight individual pericopae in Isaiah 40-55. 
Twenty-four of them are grouped into eight sequences, 
each consisting of three pericopae; while the other
twenty-four are grouped into six sequences, each 
consisting of four pericopae. The two pairs of sections 
I (40:1-11) - I ’ (55:1-13) and II (40:12-31) - II’
(52:13-54:17) form the enclosing members of the 
palistrophe, with sections I-I’ highlighting the coming 
of YHWH, and sections II-II’ reflecting on the 
manifestation of YHWH’s power. On the other hand, the 
rest of the sections (III-III’, IV-IV’, and V), which 
all contain double sequences, may be seen as being 
grouped into three parts (III-IV, V, and IV’-III’ ), each 
ending with a word of exhortation (44:21-23; 46:8-13;
and 52:11-12). However, as part of a palistrophic
(I ’ ) 5 5:1-13
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arrangement, the parallel sections III (41:1-20 &
41:21-42:17) - IIIs (50:1-51:8 & 51:9-52:12) both focus 
on the motif of actions (divine and human) versus 
inaction, while sections IV (42:18-43:21 & 43:22-44:23) 
- IV’ (47:1-48:22 &, 49:1-26 ) again both elaborate on the 
content of YHWH’s salvation for his people. Section V 
(44:24-45:17 & 45:18-46:13) is then the centre of the 
palistrophe, concentrating on the unique sovereignty of 
YHWH over Cyrus, which is finally recognized by the 
nations as well. The resulting palistrophic structure 
suggests clearly a literary design behind the sixteen 
chapters, whereas the arrangement of individual 
pericopae into relatively short sequences reflects the 
oral setting of the prophetic preaching. Gitay is 
probably correct in arguing that in ancient times all 
'written material was written to be heard’ (1980:191). 
Moreover, the various sections are apparently not marked
9by hymns in the closing positions, and all the passages 
which are usually considered as late additions (such as 
the servant songs or the polemics against idols) are 
shown to be integral elements with their respective 
sequences. This unity between content and form in Isaiah
In fact, having examined all the hymnic material 
in Isaiah 40-55, Deming concludes that '[tjhey are not 
hymns, nor are they conclusions to larger portions of 
the book’ ( 1978 : 192).
331
40-55 leads us to support the conclusion that the 
present arrangement goes back to the prophet himself.
Secondly, the theme of YHWH’s sovereignty 
and power dominates the macro-structure of Isaiah 40-55, 
just as it has preoccupied the individual pericopae of 
both the polemical and salvation speeches. The motifs of 
YHWH as creator and redeemer depend heavily on the 
argument that he is recognized universally as the 
supreme God in control of everything. The fact that the 
central core of the palistrophe (Isa 44:24-46:17) is 
focused on YHWH as the unique El himself provides an 
unmistakable confirmation of the essential significance 
of our theme in these sixteen chapters.
Thirdly, the argument for YHWH’s sovereignty 
has been carried out not only within the context of 
creation myths, but also much more realistically within 
the setting of historical events such as the meaning of 
Israel’s defeat and exile or the implication of Cyrus’ 
speedy victory and success. The message of Isaiah 40-55 
challenges its audience to verify YHWH’s supreme 
authority and power in both their Sitz im Glauben and 
their Sitz im Leben. That YHWH’s saving purpose is to be 
achieved by an unknowing servant and that the 
manifestation of his divine power is to be located in 
the weaknesses and sufferings of his people are only
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further indications of his unrivalled sovereignty over 
forces both friendly or hostile.
Finally, the movement of the sequences of 
texts in Isaiah 40-55 aims for both theological 
sophistication and practical response in faith and 
action. The focus of attention is obviously the 
rebuilding of Jerusalem, with the people of Israel 
returning not just from Babylon, and the faithful 
response to YHWH not being restricted to the act of 
'returning’. Theologically speaking, they must learn to 
confess YHWH as their only saviour against the 
competitive claims of the nations’ deities; and the 
apologetic reasoning certainly reflects a significant 
advance towards a thoroughly monotheistic faith, albeit 
the actual use of language or concepts recognizes 
squarely the serious threat of the reality of evil 
forces hostile to YHWH and his people. However, having 
dealt with their fear and doubts, the prophet expects 
his audience to translate their faith into commitment 
and participation in the redemption of Israel to become 
YHWH’s servant among the nations. Their previous 
sufferings as well as their impending restoration all 
witness to YHWH’s sovereign control over the former and 
the new things. The coming of YHWH as the creator and 
redeemer of Israel also marks a new sense of mission for 
Israel as YHWH’s servant and witness.
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C H A P T E R  9
CONCLUSIONS
9.1 In Retrospect
The exploration of the theological 
relationship between the motifs of creation and 
redemption within the Hebrew Bible has led us to focus 
our attention on Isaiah 40-55, where there is not only 
an unusually high concentration of the Hebrew vocabulary 
of both salvation and creation, but also a unique 
interaction between these two major biblical motifs. 
Following the lead of form-critical scholarship, we have 
examined in Isaiah 40-55 a total number of twenty-seven 
pericopae belonging to the four basic genres, namely, 
the disputations, the trial speeches, the oracles of 
salvation, and the promises of salvation. Both the 
salvation oracles and the trial speeches display clearly 
a tripartite structure, which in particular helps us to 
delineate afresh all salvation oracles, and to redefine 
the so-called trial speeches against Israel as further
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examples of disputations. On the other hand, the 
disputations are less consistently marked by their form, 
but they may be identified through their common 
intentions of arguing for either the sovereignty or the 
faithfulness of YHWH. Similarly, we are not persuaded 
that a genre of proclamations of salvation may be 
distinguished by a consistent structure. On the 
contrary, these promises of salvation are seen as less 
rigidly constructed salvation speeches alongside the 
more well-defined oracles of salvation, just as we 
observe among the two groups of polemical speeches, the 
less consistently structured disputations appear 
alongside the more formal trial speeches. Moreover, the 
salvation promises often constitute the concluding 
passage of an extended unit of three or four pericopae. 
Thus we have discovered that it is the Sitz im Text 
rather than the Sitz im Leben which contributes more to 
our understanding of the pericopae; and hence we are 
less inclined to agree with the form critics in their 
assumptions of the independence of these pericopae and 
their subsequent redaction based entirely on the 
Stichwort principle. Furthermore, such a recognition 
also helps us to envisage a macro-palistrophic structure 
for Isaiah 40-55, which is more likely to be the 
original work of the anonymous prophet than the genius 
of a later redactor.
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We have in fact arrived at the conclusion 
that throughout these four basic genres, there is but 
one central theme: the incomparable sovereignty of YHWH. 
Seven disputations (Isa 40:12-20, 21-26, 27-31;
44:24-28; 45:9-13; 45:18-19; and 46:1-7) argue for
YHWH’s unique power and supreme authority from the well 
recognized hymnic. confession that he is both the creator 
and the lord of history. The need to defend YHWH ’ s 
sovereignty arises when fear and doubts are apparently a 
widespread phenomenon among Israel, especially when 
they, as the people of YHWH, have experienced defeat and 
exile under the imperial forces of the nations who 
worship other deities. Another six disputations 
( Isa 42:18-25; 43:22-28; 48:1-11, 12-16; 49:14-21; and
50:1-3) argue against the impression arising from such 
defeat that YHWH must either be powerless or have 
abandoned his own people; for the exile is caused by 
Israel’s sinfulness, whereas YHWH remains the sovereign 
God who is in control, and is committed to deliver
Israel despite their rebellious nature. The four trial 
speeches (Isa 41:1-7, 21-29; 43:8-15; and 45:20-25)
refute the rivalling claims of the deities of the
nations by calling Israel as witness to YHWH’s sovereign 
control over both past and present events, who thus 
proves himself to be the only God and saviour for all.
The five oracles of salvation (Isa 41:8-16; 43:1-7;
44:1-8; 54:1-10, and 11-17) elaborate on the fact that
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YHWH is the creator of Israel. Unlike the idols which 
are dependent on the skill of their human craftsmen, 
YHWH is in absolute control of everything happening to 
his people, and hence he is able to promise deliverance 
and restoration to Israel and Zion. The unique 
sovereignty of YHWH is further highlighted by the 
declaration that he has also created Israel’s enemies. 
In a brief survey of the use of the verb in the
T T
Hebrew Bible, we confirm that the idea of divine 
creation carries the nuance of power rather than 
novelty. The role of YHWH as his people’s redeemer adds 
a further dimension of love and commitment to this 
overall emphasis of power and authority. As the 
sovereign creator and redeemer, YHWH promises a radical 
reversal of fortune for his people: from defeat to
victory, from desolation to growth, from weakness to 
strength, and from exile to home-coming. The five 
promises of salvation we have examined (Isa 41:17-20; 
42:10-17; 43:16-21; 45:14-17; and 49:8-13) continue to
focus upon the absolute power and unique supremacy of 
YHWH. The imagery of the transformation of nature 
represents the restoration of Israel rather than the 
so-called second Exodus, but it ultimately points again 
to the sovereignty of YHWH. However, just as there is a 
subtle irony in identifying the blind Israel as the 
witness of YHWH’s uniqueness, here we also find an equal 
degree of theological sophistication in the recognition
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that YHWH ’ s sovereignty may be hidden from the eyes of 
the nations.
The macro-palistrophic structure of Isaiah 
40-55 confirms the predominance of the theme of YHWH’s 
sovereignty and power. Apart from the prologue 
(Isa 40:1-11) and the epilogue (Isa 55:1-13), the two 
enclosing sequences explore the manifestations of YHWH’s 
power: less surprisingly, in direct contrast to the
imperial forces (Isa 40:12-31); but more unexpectedly 
through the suffering of his people (Isa 52:13-54:17). 
The central core (Isa 44:24-46:13) also highlights 
YHWH’s supreme authority over Cyrus, arriving at the 
climactic confession by the nations that YHWH is the 
unique God and saviour (Isa 45:14b-15). The intermediate 
sequences pinpoint YHWH’s powerful action in contrast to 
the impotence of the idols (Isa 41:1-42:17 and
42:18-44:23), while developing the substance as well as 
the consequences of YHWH’s saving power (Isa 47:1-49:26
and 50:1-52:12). The argument for YHWH’s sovereignty is
presented not only with the dramatic imagery of
creation, but also more realistically within historical 
events such as the meaning of Israel’s exile and the 
implications of Cyrus’ victory.
Consequently, the prophetic message of 
Isaiah 40-55 is primarily about YHWH the sovereign
338
creator and the unique redeemer. The motif of YHWH as 
the creator of the world and of Israel refers to his 
sovereign power and supreme control over everything: a
sharp contrast is drawn between YHWH who makes and 
shapes history and the idols which are made and shaped 
by human hands. As the sovereign God and only saviour, 
YHWH promises deliverance and help for his people. The 
motif of YHWH as the unique redeemer of Israel does not 
only concentrate on YHWH’s faithful commitment (despite 
Israel’s faithless rebellion) to his people; it further 
draws out the full dimension of divine power necessary 
to command the pagan conqueror Cyrus in bringing about 
the downfall of the imperial power of Babylon as well as 
the restoration of Jerusalem. The confession of YHWH’s 
incomparability is never an academic doctrine born in 
religious rhetoric or enthusiastic imagination; it is 
always a profound insight - not only based on sound 
theological reflections, but also grounded firmly in the 
experience of faith tested by historical ambiguities.
9.2 Critical Response
As a result of our own investigation, we 
must conclude that von Rad’s interpretation of creation 
as always subordinated to salvation is inadequate. In 
his discussion of the Isaianic texts, von Rad fails to 
recognize both the sophisticated nature of the motif of
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creation as well as the predominance of the theme of 
YHWH ’ s sovereignty in Isaiah 40-55. It is true that in 
the disputations on YHWH’s sovereignty, the prophet 
draws upon both YHWH’s power in creation and his control 
in history as support; but when he comes to the 
definitive proof of YHWH5s sovereignty in the trial 
speeches, it is Israel’s witness to YHWH’s authority 
over past and present events that settles the case. To 
be more precise, YHWH’s sovereignty is illustrated by 
both his powerful acts in creation and history; but 
divine creation has not been employed to provide either 
a foundation for faith or a foil for the message of 
salvation. Therefore, although we agree with von Rad 
that it is important to investigate the relationship 
between creation and salvation as a theological issue 
(and not just as a traditio-historical one), his 
argument of creation faith only fulfilli^ an ancillary 
function in relation to salvation faith must be rejected 
in the context of Isaiah 40-55.
On the other hand, Rendtorff’s observation 
that creation faith functions in Isaiah 40-55 not as a 
past event, but as speaking into the present situation 
is correct, even though in our opinion the same function 
may also be located within the psalms. This is 
indicated, for example, by the repeated refrain of 
Ps 136, which emphasizes the continuity of YHWH’s
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faithfulness into the present. However, his support of 
von Rad’s idea that creation and salvation are one and 
the same act must be deemed unacceptable. We have 
observed that the language of creation and of election 
are used side by side to enhance the sovereignty of YHWH 
vis-à-vis the idols’ dependence on human workmanship; 
but this does not necessarily result in the
identification of YHWH’s election of Israel and his role 
as Israel’s creator as one and the same thing. Moreover, 
the attractiveness of seeing a special kind of
relationship between YHWH the creator and Israel his 
creation may be irresistible, but such an interpretation 
simply cannot be sustained when the prophet declares 
that YHWH has created the enemies of Israel as well.
Harner’s attempt to find a more
indispensable role for creation in Isaiah 40-55 is 
successful, for it is obvious that the motif of creation 
is never only a foundation for faith in the salvation 
message. But his proposal that creation is the bridge 
between the old and new eras of salvation still remains 
under the shadow of von Rad’s approach of subordinating 
creation faith to salvation faith. Furthermore, the 
concern over the discrepancy between YHWH’s judgement 
and salvation is only found in a small number of 
disputations and salvation oracles; it is not the major 
theme of the prophetic message, and we do not agree that
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the key to the theological relationship between creation 
and salvation in Isaiah 40-55 lies here.
Stuhlmueller’s proposal of a 'creative 
redemption' in Isaiah 40-55 suffers from the a priori 
assumption of creatio ex nihilo, as well as from his 
very general exegesis which only pays lip service to the 
literary genres. Against his main arguments we must 
point out that a consistent understanding of the motif 
of creation is more inclined towards the connotations of 
power and control than that of newness or wonder. This 
is especially the case with the use of the theologically 
significant verb throughout the entire Hebrew Bible.
On the other hand, we find his argument for the logical 
connection between universal redemption and cosmic 
creation very doubtful. In the trial speeches, where the 
clearest announcement of YHWH as the unique saviour for 
all (Isa 45:22) is found, there seems to be no reference 
to the motif of creation at all. YHWH is the only 
saviour because he is the only God in control of human 
history, not because of his role as creator of the 
world. In other words, his ability to save is grounded 
on his sovereignty. Finally, Stuhlmueller’s insistence 
on the prophet’s independence from earlier traditions, 
and hence that the idea of first creation is developed 
from Israel’s redemption, remains unconvincing because 
of the overwhelming evidence of a continuity of the
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traditions of creation as discussed by Rendtorff, 
Alberts, and Haag. In spite of the fact that 
Stuhlmueller’s monograph is often quoted by other 
biblical scholars as the authoritative study on the 
themes of creation and redemption in Isaiah 40-55, we 
beg to disagree entirely with his thesis.
It seems to us that Haag has embarked on the 
right track when he argues that behind the two creation 
traditions employed in Isaiah 40-55, there is always the 
theme of YHWH’s incomparability and his sovereign 
control over Israel, Thus it is very disappointing to 
find in his discussion of the interaction between 
creation and redemption that he has abandoned this 
important theme and talks only about creation serving as 
the background to the universality of the new salvation, 
or the new salvation as a new creation despite the 
disruption of the old history of salvation. Apparently 
Haag considers the reconciliation between YHWH and his 
people to be the most crucial issue tackled by the 
prophet, but this is obviously irreconcilable with the 
fact that the theme of Isaiah 40-55 is that of YHWH ’ s 
incomparable sovereignty. In our opinion, the paramount 
question must be the onslaught of the patent success of 
the idol-worshippers on Israel, and consequently the 
forceful challenge from the pagan deities to the 
sovereignty of YHWH (Eberlein 1986:183-189).
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Thus we heartily welcome Hermisson’s 
critique of both views: that the use of the argument of
creation in Isaiah 40-55 has to do either with a 
pedagogical purpose subordinated to the salvation 
message, or with a predicament in relation to the exile 
invalidating the history of salvation. Nevertheless, we 
do not agree that the reference to creation is required 
to provide a worldwide horizon for YHWH’s new salvation, 
or that creation is salvation and vice versa. Here we 
are again of the opinion that because the saving act of 
YHWH involves an inevitable conflict of powers, the 
motif of Y'HWH the sovereign creator is therefore drawn 
in to explain his divine control over everything. The 
unity of the two motifs of creation and redemption lies 
in the theme of the sovereignty of YHWH; it does not 
imply either that the one motif is subordinated under 
the other, or that the two motifs are in fact denoting' 
one and the same reality.
9.3 Theological Implications
Based on our conclusion that it is the theme 
of YHWH’s sovereignty which underlies the interaction 
between the two motifs of creation and redemption in 
Isaiah 40-55, we may consider briefly the following four 
implications:
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First of all, the identification of the 
major theme of divine sovereignty in the message of 
Isaiah 40-55 not only offers us a firm foundation to 
evaluate the crisis of faith among the people of Israel 
in exile, but also provides a solid starting point for 
us to examine the critical issue of the theological 
unity of the book of Isaiah. For a long time there have 
been various discussions on the relation between Isaiah 
40-55 and the Psalter; among' them Eaton’s hypothesis of 
the influence of the pre-exilic Autumn Festival at 
Jerusalem on the prophetic work (1979) may represent a 
more extreme example. However, scholars’ attention has 
also been legitimately drawn back to the more immediate 
literary context of the book of Isaiah (cf. Ackroyd 
1981, Clements 1982, Brueggemann 1984, Ollenburger 1987, 
Evans 1988, and Conrad 1991). Our observations 
concerning the theological motifs as well as the theme 
and structure of Isaiah 40-55 may furnish a point of 
anchorage in the comparison with Isaiah 1-39. Apart from 
the examination of the development of major motifs in 
these two parts of the prophetic book, it is essential 
to raise questions about whether Isaiah 1-39 exhibit 
similarly a macro-structure or a pre-eminent theme of 
the sovereignty of YHWH.
Secondly, our conclusion that in Isaiah
345
40-55, the two motifs of creation and redemption are 
distinct but closely related under the theme of divine 
sovereignty also alerts us to the problem of 
superimposing dogmatic categories on to biblical themes. 
Goldingay treats creation and redemption in the Hebrew 
Bible as two divergent ideas that need to be unified 
theologically (1987:200-239). Our examination of the two 
biblical motifs in Isaiah 40-55 shows that they are 
already unified under the theological theme of YHWH’s 
unique sovereignty. Here we agree with Barton in 
seeing' the job of a biblical theologian as enabling 'the 
systematic theologian (or the Christian believer) to 
hear more clearly what the text is saying, and to 
construct this [sic; his?] theology, or practise his 
faith, as someone to whom the Bible has been enabled to 
communicate its own message in its own way’ (1982:108). 
In order to arrive at a fuller understanding of the 
doctrines of creation and salvation, it will be 
necessary to extend our exegetical study on the 
interaction between these two closely related biblical 
motifs into other parts of the Hebrew Bible. The Psalter 
and the book of Job may be the next appropriate places 
to continue such an investigation.
Thirdly, our argument that creation in 
Isaiah 40-55 means power not novelty, which is supported 
by a brief survey on the use of JOS throughout the
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Hebrew Bible, suggests that we need to become more aware 
of the legacy of the dogmatic proposition of creatio ex 
nihilo, which continues to dominate and distort our 
characterization of creation in the Hebrew Bible 
(Levenson 1988:xiii). It is indeed refreshing to read 
from a Christian Dog’matik that 'the biblical witness 
understands creation. . .as God’s battle against all 
destructive powers’ (Prenter 1960:180). The biblical 
doctrine of creation has more to do with a sovereign 
creator here and now than the origin of species there 
and then, and we must endeavour to 'cast back 
historically and exegetically to the histories of the 
biblical tradition, in order with their help to arrive 
at new interpetations. . .which will be relevant for the
present day’ (Moltmann 1990:xv).
Finally, our contention that in Isaiah 
40-55, redemption involves not only forgiveness but also 
a conflict of divine powers reiterates the challenge of 
'a one-dimensional view of salvation’ by Lochmann 
(1980), who insists that salvation in the full biblical 
sense means both reconciliation and liberation. For the 
people of Israel in exile, the prophetic message of 
divine redemption reaffirms YHWH’s faithfulness; but it 
emphasizes even more his sovereign power to deliver them 
from the hostile forces human or divine. Whereas Aulen 
(1931) has persuasively argued for the importance of the
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theme of conflict in our understanding of the doctrine 
of soteriology, we are never left with the decision of 
supplanting one model by another. On the contrary, we 
must always endeavour to retain the full spectrum of 
biblical nuances of the theological doctrine of 
salvation (Gunton 1988:27-52 and McIntyre 1992:26-87). 
Divine salvation indeed promises reconciliation and 
forgiveness from the merciful God; but it must also 
undertake to deliver humanity, who is perhaps 'more 
sinned against than sinning’ (Shakespeare: King Lear
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